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Allah (Â) says in His noble Book,
“Verily, Allah and His Angels send salutations on the Apostle.
o You who are firmly committed [to Allah], you too [must]
send the most worthy salutations and blessings upon him.”

(S¥ra∆ al-A˙zœb:56) 

In launching this tafsør, we beseech Allah (Â) to bless His final Messenger,
Muhammad (r), all the prophets (Å) who preceded him, and all those who,
despite great difficulty and sacrifice, sincerely follow in their footsteps from 

the ßœlø˙¥n, the ßiddøq¥n, the shuhadœ’, and mar˙¥m¥n. We also beseech 
Allah (Â) to bless and amply reward those who have helped in the 

publication of this tafsør in whatever capacity.

— The Institute of Contemporary Islamic Thought
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Publisher’s Foreword

The edifice of an Islamic civilization can only be erected if its val-
ues are rooted in the teachings of the Qur’an, and the objectives of
the sunnah and søra∆ of the noble Messenger of Allah (r). No
committed Muslim would disagree but the question of how we go
about rebuilding it is not as straightforward as it may sound. The
Qur’an must be studied in much greater depth than what most
Muslims are used to doing at present: reading it merely for the
undoubted blessings it brings. We must study the Qur’an to derive
lessons for the arduous struggle in life. As the eternal Word of
Allah (Â) is thoughtfully engaged, it yields ever deeper insights.
our understanding is also influenced by the peculiar circumstances
of the contemporary situation. This is not to suggest (nastaghfir-
allœh) that its laws are not immutable or permanent but to empha-
size the fact that certain aspects compared to others emerge with
greater clarity depending on the requirements of each generation.
We live in difficult, troubled, and unsettled times; Muslims are
under attack almost everywhere. They are struggling to confront
these challenges with varying degrees of success. How the Muslim
response can be made more effective is a question we must address.
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And to guide the fulfillment of our weighty responsibility on earth,
the Qur’an and the prophet’s (r) sunnah and søra∆ are the essen-
tial milestones for our journey. 

Islam is supposed to be the dominant paradigm in the world
but that is not the case today despite Allah (Â) saying in His glo-
rious Book,

He it is who has sent forth His Apostle with the [task
of spreading] guidance and the døn of truth, to the
end that He may cause it to prevail over all [false]
systems of life — however hateful this may be to
those who ascribe divinity/authority to any beside
Allah (9:33; 61:09). 

The noble Messenger of Allah (r) made Islam dominant in a soci-
ety that was steeped in jœhiløya∆. He brought his people out of dark-
ness within the short period of 23 years. The Arabians who had
prided on their primitive savagery by indulging in pillage and mur-
der became the most upright, honest, and inspiring people on
earth. By following closely the teachings of the Qur’an, they estab-
lished a powerful civilization that lasted nearly 1,000 years despite
the gradual estrangement of their representative political mecha-
nisms away from the pristine purity of Islam’s teachings after the
death of the prophet (r). successive generations of Muslims have
struggled to reassert the power of Islam. This is a challenge Muslims
have faced in every generation.

How we reassert the power of Islam once again will depend on
the clarity of our thought and the level of our commitment. The
prerequisite for this is a much clearer understanding of the noble
Book. Imam Mu˙ammad al-‘Œßø’s tafsør, The Ascendant Qur’an:
Realigning Man to the Divine Power Culture, seeks to achieve just
that. It aims to broaden our understanding of the divine message by
resuscitating within us the criterion quality of the Qur’an so that we
can measure the wayward world around us according to an
immutable reference point. By sustaining Qur’anic references with
their modern personifications and contemporary circumstances,
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this work enables us to begin to apply valuable lessons both in our
individual as well as collective lives, thereby bringing us into con-
formity with Allah’s (Â) commands in a seemingly impossible sit-
uation. We are grateful to Allah (Â) for His Mercy and Grace in
helping us spread His message in a way that English-speaking
Muslims can relate to in their daily lives. 

one of the most widely heard comments after the first volume
of this tafsør was published in Jumœdå al-Álå 1429AH (2008CE) was:
how soon will the other volumes follow? This second volume and
subsequent volumes to come out soon, inshœ’allœh, address this ques-
tion. several reasons may have prompted this question. An impor-
tant one is our own indication that there would be at least 20
volumes of this tafsør to cover the entire Qur’an. We hope those
that asked about subsequent volumes were anxious to get them as
soon as possible since the first volume helped explain the meanings
of the noble Book in a way that made its message relate directly to
our contemporary situation. Many misconceptions that may have
crept into the meaning of the Qur’an as a result of poor translation
or the inappropriate choice of suitable English words have been
clarified by Imam al-‘Œßø to eliminate ambiguity; many other con-
cepts will, inshœ’allœh become clearer as subsequent volumes are
published. There may perhaps have been other reasons as well but
we need not delve into them. for us the most important task is to
produce succeeding volumes as quickly as possible so that Muslims
eager to engage the noble Book can do so secure in the knowledge
that the work is progressing satisfactorily. 

Writing a tafsør of the Qur’an is a highly specialized field; it
cannot be taken lightly but Imam al-‘Œßø is well suited to this task
given his extensive study and deep understanding of the noble
Qur’an as would be evident to those who have studied the first vol-
ume. such work, however, requires careful review. It must be borne
in mind that this material has been serialized over many years in
the Crescent International news magazine, which covers the goings-
on of the Islamic movement. The requirements of a magazine are
quite different from those of a book; the material has to be exten-
sively edited to suit a book format. The initial editing of the tafsør



serials appearing in Crescent International was done by london-
based Iqbal siddiqui who did a thorough and commendable job of
tightening up sentences and making sure that the content flows
smoothly. To put it into book form, Afeef Khan has edited it again
and also provided extensive endnotes in consultation with Imam
al-‘Œßø. We have also taken into consideration the feedback we
received following publication of the first volume, especially
regarding endnotes, to ensure that they are clear, comprehensive
and easily followed.1

Initially we had calculated that the remainder of S¥ra∆ al-
Baqara∆ (œyœt 142–286) would be covered in the second volume.
When the material was put together it became clear that a single
volume would become too bulky. We therefore decided to publish
the rest of S¥ra∆ al-Baqara∆ in two volumes with Volume 2 cover-
ing œyœt 142–214 and Volume 3, the balance from œyœt 215–286.
This has resulted in making each of the three volumes thus far com-
pleted of about equal size. We have deliberately avoided following
the juz’ pattern since such a division while convenient for the pur-
pose of recitation — such as during the month of rama∂œn, in
which the well-known 30 juz’s are recited during the tarœwø˙ con-
gregation — does not easily lend itself to studying the subject mat-
ter of the Qur’an. The Qur’an’s natural arrangement is in s¥ra∆s,
there being 114 in all, ranging in length from three œyœt for the
shortest s¥ra∆s, al-Kawthar and an-Naßr, to 286 œyœt for the longest
s¥ra∆, al-Baqara∆. The word s¥ra∆ is often translated as chapter but
secular word choices often limit the Qur’anic lexicon and could
lead to confusion. Derived from the noun s¥r, which means an
enclosure or wall, the literal word s¥ra∆ implies something that is
self-contained and thus each s¥ra∆ of the Qur’an must be treated as
such. some s¥ra∆s, like the second s¥ra∆, al-Baqara∆, are spread over
multiple juz’s, and if the tafsør was divided according to the juz’ def-
inition, there would be a danger of losing the s¥ra∆’s continuity.
Most s¥ra∆s, barring the shorter ones, also deal with multiple
themes with œyœt grouped together to reflect or explain a particular
theme. These themes often carry over from one juz’ to another. In
our judgement, therefore, the explanation of themes in the original
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s¥ra∆ format of the Qur’an is a more suitable way to understand the
meanings of the noble Book, and understanding is a key issue with
this project. This is why Imam al-‘Œßø has taken a non-traditional
approach with this tafsør.

In the foreword to the first volume, we had said, “It was in
south Africa that the idea of this tafsør was first proposed. The year
was 1996 and Crescent International had just held a highly success-
ful international conference on the theme, Creating a New
Civilization of Islam… it was [during one of] the informal discussions
after formal conference sessions… that some Muslim youth
involved in the Qur’an study Group suggested to Imam al-‘Œßø to
consider writing a [contemporary] tafsør of the Qur’an.” This needs
clarification. When the first volume of the tafsør was printed in
2008, associates of the Institute of Contemporary Islamic Thought
(ICIT) in south Africa pointed out to this writer that the late Dr.
Kalim siddiqui was intimately involved in the decision to launch
the tafsør project 12 years earlier. I was not privy to this information
until our discussion on the subject in south Africa last year.

Dr. Kalim siddiqui, already a heart patient who only a few
months earlier had undergone a second bypass operation in
England, suddenly became quite ill after his return to pretoria from
a trip to Botswana on April 15, 1996. He was due to fly back to
london the following evening but doctors advised against travel
until his condition stabilized. He was rebooked for April 19th while
this writer flew out of Johannesburg on April 16th, heading for
Toronto. After a day’s rest and heavy doses of medication, Dr.
siddiqui felt much better. There was a general feeling that he had
over-exerted himself and that the rest did him much good. In the
few additional days before his new scheduled departure date, Dr.
siddiqui, the ICIT associates, and Imam al-‘Œßø met to discuss the
possibility of working on the tafsør. Dr. siddiqui asked Imam al-‘Œßø
to undertake the project telling him that he was the most suitable
person for this task. unknown to this writer, an agreement to this
effect was concluded and a day later, on April 18, 1996, Dr.
siddiqui suddenly passed away at maghrib time. During those
extremely difficult and chaotic days, it was virtually impossible to
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gather all the information or discuss such matters. We were all con-
sumed by the sudden death of Dr. siddiqui and became engrossed
in dealing with the aftermath of the tragedy. 

Thus, for the record, it must be stated that it was at the insis-
tence of Dr. Kalim siddiqui that Imam al-‘Œßø launched into writ-
ing this tafsør that has now, al-˙amdu lillœh, progressed considerably.
Much more could be said about the momentum that was generated
by Dr. siddiqui in establishing the Muslim Institute, in organizing
the activities which brought us all together, in providing the intel-
lectual force which laid the foundation for future work, and in cre-
ating an open forum in which his and astute Muslims’ political
acumen could have a voice. Dr. siddiqui’s commitment and work,
indeed the legacy he has left behind, has been embodied in the
publication of The Ascendant Qur’an, and the continued expansion
of ICIT’s activities. A lot more needs to be done, however, and as
we bring out additional volumes, we are aware that the pressure on
us — the mufassir, editors, and publisher — will increase. We pray
to Allah (Â) to enable us to fulfill this task as expeditiously as pos-
sible and to His satisfaction. 

We have stated before (Crescent International, May 2008) that
the noble Qur’an cannot be accurately translated into other lan-
guages, especially English, since the latter is rooted in a secular cul-
ture and value-system and is not adequately equipped to convey the
divine message. Thus, an English translation of the Qur’an suffers
from both language deficiency as well as space limitation. The
meanings inherent in the divine message are so profound that they
cannot be adequately or accurately communicated through the
medium of the English language. As the divine word of Allah (Â),
the Qur’an’s meanings become clearer as human knowledge
expands. Thus, in order to get as close to the divine message as pos-
sible, Muslims must have access to a tafsør (exegesis) of the Qur’an.
A tafsør not only provides a translation but also sheds light on the
circumstances in which the œyœt of the Qur’an were revealed pro-
viding context to their meaning. Imam al-‘Œßø does more: he relates
the application of Qur’anic œyœt to the contemporary situation so
that Muslims, as well as non-Muslims, are able to see how the
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divine message is essential to help us overcome the present bleak
situation facing humanity. 

We are acutely aware of the challenges that confront us and
our own limitations in meeting them. We seek Allah’s (Â) guid-
ance and the help and support of our friends and well-wishers to
realize these dreams. A project of this kind cannot be realized with-
out the help and support of a very large number of people. some we
have mentioned; others wish to remain anonymous. We pray to
Allah (Â) to reward all those who have or continue to help with
this noble task. producing a tafsør is only the first step; getting it
into the hands of Muslims worldwide is another challenge that we
must address before they are able to implement its teachings in
their lives. We must all do what is in our capacity and pray to Allah
(Â) to accept these humble efforts from us. Œmøn.

¸afar Bangash
Director, Institute of Contemporary Islamic Thought
Toronto, ontario, Canada
16 Jumœdå al-Álå 1430AH (5-11-2009)

endnotes
1 In writing The Ascendant Qur’an, the mufassir, Imam al-‘Œßø, has formally

consulted with up to 22 tafsørs as references from the compendium of
previous tafsør literature. one, a few, or all of the following tafsørs, in which
the original hadith of the prophet (r) or sayings of other individuals may be
found, have been utilized. Imam al-‘Œßø chose the first five of these because
they have captured and consolidated the information in the previously well-
known tafsørs including al-̌ abarø, Ibn Kathør, al-Zamakhsharø, al-Qur†ubø,
and al-rœzø. secondly, the combination of these five delved more deeply
into ideas that attempted to grasp the full meaning of the Qur’anic discourse.

sayyid Qu†b, Fø ¸ilœl al-Qur’œn. (Beirut, lebanon: Dœr al-shur¥q, 
1405AH), 11th ed., 6 vol.

Mu˙ammad rashød ri∂œ, Tafsør al-Qur’œn al-Óakøm (better known as Tafsør 
al-Manœr). (Beirut, lebanon: Dœr al-Ma‘rifa∆, 1414AH), 12 vol.



Dr. Wahba∆ al-Zu˙aylø, Al-Tafsør al-Munør fø al-‘Aqøda∆i wa al-Sharø‘a∆ 
wa al-Manhaj. (Beirut, lebanon: Dœr al-fikr al-Mu‘œßir, 1411AH), 
1st ed., 32 vol. 

‘Allœma∆ sayyid Mu˙ammad Óusayn ǎbœ†abœ’ø, Al-Møzœn fø Tafsør al-
Qur’œn. (Tehran, Islamic republic of Iran: Dœr al-Kutub 
al-Islœmøya∆, 1397AH), 3rd ed., 20 vol.

Mu˙ammad al-̌ œhir ibn ‘Œsh¥r, Al-Ta˙rør wa al-Tanwør (better known as 
Tafsør ibn ‘Œsh¥r). (Beirut, lebanon: Mu’assasa∆ al-Tœrøkh, 
1420AH), 1st ed., 29 vol.

other tafsørs that were consulted but not referenced as extensively include
the following four,

Ab¥ Ja‘far Mu˙ammad ibn Jarør al-̌ abarø, Tafsør al- ǎbarø (better known 
as Jœmi‘ al-Bayœn fø Ta’wøl al-Qur’œn). (Beirut, lebanon: Dœr 
al-Kutub al-‘Ilmøya∆, 1412AH), 12 vol.

Ab¥ al-Qœsim Jœr-Allœh Ma˙m¥d ibn ‘umar al-Zamakhsharø 
al-Khawœrizmø, Tafsør al-Kashshœf. (Beirut: Dœr al-fikr), 4 vol.

Ab¥ al-fa∂l shahœb al-Døn al-sayyid Ma˙m¥d al-Al¥sø al-Baghdœdø, 
R¥˙ al-Ma‘œnø fø Tafsør al-Qur’œn al-‘AΩøm wa al-Sab‘ø al-Mathœnø. 
(Beirut, lebanon: Dœr al-fikr, 1414AH), 16 vol.

Muß†afå al-Óißun al-Manß¥rø (edited by Mu˙ammad ‘Alø al-Íœb¥nø), 
Al-Muqta†af min ‘Uy¥n al-Tafœsør. (Damascus, syria: Dœr al-Qalam, 
1416AH), 5 vol.
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2
S¥ra∆ al-Baqara∆, Part 2

The Cow

The second part of S¥ra∆ al-Baqara∆, from œyœt 142–214, comprises
much of the second juz’ of the Qur’an, while the remainder of the
œyœt of S¥ra∆ al-Baqara∆, through œya∆ 286, make up a little less
than half of the third juz’.1 This part concentrates on the develop-
ment and consolidation of the Islamic jamœ‘a∆ as it prepares to
assume the responsibilities of Allah’s (Â) covenant and trust. This
is the same covenant that the Israelis failed to uphold. for this rea-
son the Israeli flunkies and their admirers have been historically
keen on thwarting the ideological and political content of the reli-
gious and moral order, which has been the main purpose of divine
communication to man from time immemorial. 

It is because of the social and philosophical content of Allah’s
(Â) scripture that secularism has been, and still is, systematically
presented as the “clean” alternative to a religion that would other-
wise have to tarnish and bloody itself with the “dirty” affairs of
political man and “deviant” human nature. The highest decibels of
secularism in the world ring in Muslim minds and in Muslim lands
because only the Muslims, of all humanity, are in possession of the
scripture that has not been bent out of shape like other scriptures.



The most vociferous arguments against the Islamic trust and
covenant come from the Israelis. Their historical grudge is specifi-
cally inimical to those “others” — that is, the Muslims — who
picked up the baton from where the Israelis dropped it. By depoliti-
cizing the covenant, these pompous Israeli deserters hope to throw
the Muslims off course. They have been partially successful in this
feat over the last century, since their meeting in Basle, switzerland,
where they decided to forge ahead with plans to implant a Zionist
state in palestine.2 such an objective, if achieved, would not only
displace the palestinians physically but also (and this is the most
damaging part of their project) displace the Muslims historically
and ideologically. 

In this volume of the master scripture, the Qur’an, the flood-
lights are focused on the counter-covenant conduct of the histori-
cal Israelis, as well as of all those who have joined the Israeli
campaign to deflect the Muslims from the heavenly trust of Allah’s
(Â) master-plan for man on earth. The quotable Qur’an also
imparts words of advice to the new covenant bearers, enabling
them to avoid the pitfalls and mistakes of the historical Israelis. 

This part of the character-building Qur’an confers the neces-
sary instructions upon the Islamic nucleus that shall become the
empowered ummah,3 entrusted to carry Allah’s (Â) trust until the
forces of evil are decisively defeated. The contents of this volume
delineate the collective character of the ummah: its self-reliant,
self-respecting character, its independent qibla∆, and its unique
blend of morality and legality that endorses bygone scriptures and
is inclusive of all prior revelations. The Qur’an affirms, integrates
and certifies earlier scriptures and revelations. As the œyœt fine-tune
the community characteristics of the human power base of Islam,
they single out these committed Muslims with their unique con-
cepts of life and existence. These œyœt instill in them the unique
relationship between Allah (Â), the sustainer, and Muslims, the
sustained. In this relationship, committed Muslims function in a
capacity of refrain and sacrifice; they refrain from hoarding wealth
and possessions while sacrificing their time and acquisitions for
Allah (Â). They part with emotional attachments and shed mis-

2 Volume 2



behavior and misconduct. They prefer to give rather than to
receive. They are the obedient subjects of the divine command —
a command that is explicated in the supervising Qur’an and in the
directives of the impeccable Messenger (r). All of this is done with
pure satisfaction and total confidence. This human power base of
Islam entertains no doubt whatsoever about its strong and spirited
relationship with Allah (Â). 

As these œyœt develop and hone an ummah, free from exter-
nal control and constraint, they speak of Muslims with a qibla∆ of
their own. This is intended to designate the Muslims as the
ummah of counterbalance and redress (ummatan wasa†œ, 2:143). In
this position the members of this ummah become witnesses and
observers of other social orders,4 while Allah’s Messenger (r)
becomes the witness and observer over the ummah. 

In this leading position, the Muslim ummah takes the front
line of social and political emancipation in world affairs; it pioneers
and influences the course of events everywhere. Never is the
ummah a local or regional power; it is by definition a supranation-
al and transnational leading world power. This does not come eas-
ily: committed Muslims are required to withstand and tolerate all
the pressures that come with their collective and consolidated
world-power status. By doing so the Muslims are setting an exam-
ple and carving a model for other human societies, nations and
populations. As they reach this advanced stage of role-model
ummah, the Muslims will have to sacrifice life and livelihood,
money and men, property and possessions. And in the process of
realizing this ummah, they will have no other option but to
become confident and cooperative with Allah’s (Â) decisions, His
allocations, and His long-range plan. 

After this, the œyœt begin to polish the Islamic commitment,
it being the mainstay of the historical covenant with Allah (Â).
They state that virtue is measured by its ability to induce men to do
the right and proper things; virtue is not the mechanical approach
to prayers by facing toward the east or the west. This issue had to
be addressed because the yah¥d were imposing their agenda on the
public mind. These yah¥d were demonstrating their proven histor-
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ical character by their equivocal and argumentative flirtations with
the truth for the purpose of aborting its value. As they erroneously
regarded themselves to be the inheritors of divine communication,
they could not countenance the “gentiles” or “goyim” showing any
interest and conviction in the godly truth on earth. The yah¥d also
have an ancient habit of downplaying the truth by withholding
pertinent facts that substantiate it. Most of the œyœt in this section
address the change of qibla∆ because it is one of those issues that the
yah¥d opportunistically manipulated to cause psychological dam-
age and social chaos within the growing Muslim community. 

Then the discourse goes on to outline the practical arrange-
ments, rites, and rituals that together are the mainstay of the
ummah. These form the internal fabric of the ummah, sustaining
it, especially in times of challenge and hardship. This section elu-
cidates the law of retribution; the procedures for inheritance; the
fasting mandate; some rules about warfare during the months of
sanctity (al-ashhur al-˙urum) and in the masjid of sanctity (al-Masjid
al-Óarœm); and finally ends with the Hajj mandate. All these issues
are tied into the divine doctrinal belief and the close relationship
with Allah (Â). 

At the end of this volume, Allah (Â) gives man a keen
insight into the inner workings of human nature, in a way that only
He who created it could. He shows man how vanity, feelings of
insecurity, the fear of poverty, and institutional racism are all close-
ly linked to a set of fears that signal man’s disintegration from the
commanding divine presence. Man is apprised of the fact that to
the extent his personality comes to be dominated by fear, his innate
confidence can be eroded by the seductions of satan, and the self-
serving suggestions of those who pretend to rival Allah (Â). In the
end, man learns that no uncertainty resulting from imposed fears is
too hard to manage when man’s immediate situational knowledge
is complemented by the certitude of Allah’s (Â) faultless words.

When this volume along with the preceding one is closely
analyzed, the range of battle-lines within which the Qur’an was
operating can be more easily recognized. The reader gets a focus on
the objective the Qur’an is working toward as it builds the ummah
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bit by bit. The battle-ground where the Qur’an was operating, and
continues to operate, is one that is infested with all types of intru-
sion, machination, confusion, false representation, and lies. With
all this comes the frailty and vulnerability of human nature, as it
lends itself to sedition and seduction. on this battlefield the Qur’an
goes right to the heart and mind, to build a God-given concept that
sustains the ummah — an umma∆ that shall become the inheriting
ummah of the earth, the ummah that chaperones, leads and pio-
neers the way for the rest of humanity. 

The miracle of this Qur’an, not unlike what it did hundreds of
years ago, is that it uses the same words to reconstruct today’s
Muslims. What was good for human beings and human nature then
is good for human beings and human nature now; and what was bad
for human beings and human nature then is bad for them now. The
Qur’an has always had its enemies, even though it is Allah’s (Â)
eternal and unalterable word. It had enemies when the prophet (r)
was present, and it has present-day enemies even though he is no
longer here. Therefore the Qur’an is almost always located in a war
zone — not because the Qur’an is hostile to humans, but because
some humans are antagonistic to the Qur’an. And in this historic
continuum of opposition to the Qur’an, it turns out that the
Qur’an’s historical and traditional enemies have their extensions in
contemporary times. 

The techniques and methods of these adversaries of the Qur’an
always spring from the same psychological grounds. some forms and
cosmetics may change from time to time, but the thrust of their
harangues, vitriol and bombastic declarations are still one in essence.
Today’s Muslims are as much in need of Qur’anic insight into the
nature of the enemy as were the first generation of Muslims. Indeed,
Muslims are probably in much greater need of the soothing and sav-
ing words of the Qur’an now than ever before, as anti-Muslim forces
have gained such experience in thwarting any Islamic social and
political consolidation. In our current times we have some “Islamists”
who have blurred the line between ømœn and kufr; some of these
“Islamists” want to join the American system, expecting and then
demanding help from the kœfirs for their own “Islamic” causes!5
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Beyond all this Islamist mumbo-jumbo, the Qur’an remains
the guiding light, conclusively and decisively drawing the line
between its adherents and its adversaries. The Qur’an remains the
only mental contact with Allah (Â) that has the capacity to
reshape the ummah in a way that pleases Allah (Â), while dis-
turbing His opponents. The Qur’an carries the unadulterated vision
that shall deliver the committed Muslims as they become more and
more absorbed with real issues, and less preoccupied with the spir-
itual psychosis, which has “guru-ized” Islam. The Qur’an will
remain the inspirational source and the legal reference out of
which we, the committed Muslims, will rebuild our communities
and societies. The more Allah’s (Â) words are at work with us
when we are in the heat of battle, the more we shall persevere and
the more we shall overcome. This is the Qur’anic miracle that goes
undetected by the crass materialists in their waywardness.

makkah, a Sanctuary from Racism and Nationalism

The first lesson in the second volume of the Qur’an begins with
œya∆ 2:142 and ends with 2:152. This lesson, taken as a whole,
details for us the issue of the qibla∆, and how it was relocated or
redirected. There were some circumstantial issues involved. There
are also the yah¥dø hands that worked to confuse the Muslims and
undermine the growing Islamic reality at the time. The Qur’an, in
this course, served to remedy the effects of yah¥dø propaganda. 

• (2:142) From among people, the fools will say, “What has
turned them away from their qibla∆ which they have hith-
erto observed?” Say, “Allah’s is the east and the west; He
guides whom He wills to a straight way.”

• (2:143) And thus have We willed you to be an equitable
ummah, so that [with your lifetime experiences] you
become attestants to other peoples, and the Apostle becomes
a witness over you. And We have not rendered a previous
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qibla∆ for you [o Prophet] except to distinguish those who
follow the Apostle from those who are inclined to retreat
[into tradition]. This was a hard test indeed except for those
whom Allah has guided; for Allah does not disregard your
ømœn. Surely Allah is most compassionate toward man, very
beneficent. 

• (2:144) We have seen you [o Prophet] turn your face
toward the sky [for guidance]; and now We shall indeed
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have you turn to a qibla∆ which will fulfill your hope. Turn,
then, your face toward al-masjid al-Óarœm; and wherever
you all may be, turn your faces toward it [in ßalœ∆]. And,
verily, those who have received earlier scriptures know well
that this [commandment] comes in truth from their
Sustainer; and Allah is not oblivious of what they do. 

• (2:145) And yet, even if you were to place all evidence
before those who received earlier scriptures, they would not
adopt your qibla∆; and neither are you to latch onto their
qibla∆, nor even are they abiding by each others’ qibla∆.
And if you [o muhammad] should follow their erring views
after all the knowledge that has come unto you, you would
surely be among the offenders. 

• (2:146) People of earlier scriptures know it [scripture] as
they know their own children; but, behold, some of them
knowingly suppress the truth…

• (2:147) The truth is from your Sustainer. Be not, then,
among the vacillators;

• (2:148) For every one has a direction of his own to which
he turns. Vie, therefore, with one another in doing good
works. Wherever you may be, Allah will gather you all unto
Himself, for, verily, Allah overpowers everything. 

• (2:149) Thus, from wherever you may move forward, turn
your face toward al-masjid al-Óarœm for, behold, this [com-
mandment] comes in truth from your Sustainer; and Allah
is not unenlightened of what you do. 

• (2:150) Hence, from wherever you may come forth, turn
your face [in devout orientation] toward al-masjid al-
Óarœm; and wherever you all may be, turn your faces
toward it, so that people should have no [valid] argument
against you unless they are bent on unfairness. And hold
not them in awe, but stand in awe of me, [and obey me,] so
that I may bestow upon you the full measure of my bless-
ings, and that you might be guided. 

• (2:151) likewise, We have sent unto you an apostle from
among your selves to impart to you our involvement [in
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your world], and to cause you to grow in prudence, and to
teach you scripture and wis dom, and to teach you that
which you knew not. 

• (2:152) So remember me, and I shall remember you; and be
grateful unto me, and deny me not (al-Baqara∆:142–152).

The information concerning this pivotal issue in scriptural his-
tory is that before the prophet (r) migrated from Makkah to
Madinah, and during the few years preceding the Hijrah, the prophet
(r) used to pray facing toward the monument (rock) in al-Quds
(Jerusalem). But he felt that the Ka‘bah, the qibla∆ of Ibrœhøm and
Ismœ‘øl (Ç), would be a better direction for ßalœ∆. sometimes he
would go south of the Ka‘bah to offer his ßalœ∆, thus facing both the
Ka‘bah and al-Quds. The Qur’an does not mention any dates or times
delineating exactly when this most significant event happened. The
œyœt here simply outline the defining event of the qibla∆’s transposi-
tion from al-Quds to Makkah. We know from the søra∆ literature
that this took place 16 or 17 months after the Hijrah. 

There is also evidence from the søra∆ that the Muslims, while
still in Makkah, were directing themselves toward the Ka‘bah dur-
ing their ßalœ∆ (the ßalœ∆ was ordained several years after the prophet
(r) was first commissioned). At the time in Makkah, this Ka‘bah-
centric direction of ßalœ∆ was not a Qur’anic command. But then
after the Hijrah, when the Muslims moved north to Madinah, there
was a non-Qur’anic divine order to the prophet (r) to continue
praying toward al-Quds during ßalœ∆. Eventually came the Qur’anic
instruction, “And now We shall indeed make you turn in a direc-
tion which will fulfill your desire. Turn, then, your face toward
the Inviolable masjid; and wherever you all may be, turn your
faces toward it [in ßalœ∆]” (2:144). The directive in this œya∆ for-
mally ended all previous practice of praying toward al-Quds. 

one of the issues involved in this change of qibla∆ is the fact
that people of current scripture at the time (Jews and Christians)
were all praying toward Jerusalem. The fact that the Muslims were
“latecomers to this qibla∆” was one of the issues that caused the
yah¥d to feel superior to the Muslims, and gave them an excuse to
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balk at becoming Muslims. The fact that Muhammad (r) and his
followers were facing toward the “yah¥dø” Jerusalem in their
prayers was apparently proof positive, to them, that the yah¥d are
the true people of scripture, and that the yah¥dø capital of Israel,
situated roughly in the center of the Judean Mountains, was adopt-
ed by Muhammad (r) to tag along with the yah¥dø tradition. The
gist of all this yah¥dø propaganda was, in effect, to say that it would
be better for Muhammad (r) to fall in line with the Jewish religion
instead of hopelessly trying to “convert” yah¥d to Allah (Â)! 

As this scenario was unfolding, it was very hard for the
Arabians who became Muslims, who before Islam had recognized
the sanctity of the Inviolable Masjid and accepted it as their qibla∆,
to change to Jerusalem, especially when they had long been taunt-
ed by the yah¥d that Jerusalem is the true and only qibla∆. Now the
yah¥d turned around and told the Arabs, “We told you so!” 

Throughout this yah¥dø campaign, the prophet (r) would
look to the heavens, awaiting a divine answer to this yah¥dø chal-
lenge. Then from Allah (Â) came these words of comfort and ease,

We have seen you [o Prophet] often turn your face
toward heaven [for guidance]; and now indeed We
shall make you turn in a direction which will fulfill
your desire. Turn, then, your face toward the
Inviolable masjid; and wherever you all may be, turn
your faces toward it [in ßalœ∆] (2:144).

This œya∆ was revealed about 16 months after the Hijrah.
When the Qur’anic words redirected the Muslims from praying
toward al-Quds to praying toward the Ka‘bah, some Muslims were
actually obliged to redirect themselves in the middle of their ßalœ∆
— a turn of 180 degrees from a northerly direction (Jerusalem) to
a southerly one (Makkah). These Muslims actually prayed the
opening rak‘a∆s toward Masjid al-Aqßå and then prayed the finish-
ing rak‘a∆s, of the same ßalœ∆, toward al-Masjid al-Óarœm. 

At this critical juncture, yah¥d moved in with their bitter and
divisive words. How dare Muhammad (r) and his Islamic commu-
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nity change from Jerusalem (their qibla∆) to Makkah (Ibrœhøm’s
(a) holy of holies)? This Islamic move was a blow to their ances-
tral monopoly of scripture and covenant. It cut them off from their
historical, hierarchical Kodashim (muqaddasœt), and so could not be
tolerated by yah¥d, who immediately began a campaign to destabi-
lize this Islamic initiative. They tried to drive a wedge between the
rank and file Muslims and the leadership of Allah’s Messenger (r).
from this tactical move they moved to a broader strategy of trying
to undermine the Muslims’ faith in their divine doctrinal belief. 

In effect, the yah¥d posed the conundrum: you Muslims were
praying toward Jerusalem for all this time and now it turns out
that Jerusalem was not the right qibla∆ all along, then in actual
fact you have spent one-and-a-half years with invalid ßalœ∆
because Jerusalem, as your prophet is now saying, was not the real
qibla∆; but then, if Jerusalem is the authentic qibla∆ then your
turning to Makkah is wrong; and now if you do turn to Makkah
then all your ßalœ∆s henceforth are null and void. Whatever you
Muslims decide to do, you should realize by now that this confu-
sion has no divine origins. This type of reorientation can never
come from God. Therefore, you Muslims should have enough
common sense to realize by now that Muhammad (r) is not a
recipient of divine revelation! 

This malicious campaign took its toll on the Muslim rank and
file; this is verified by the sequence of œyœt in the Qur’an that had
to address the issue and set the record straight. The two sections
beginning with œya∆, “What We override or annul of œyœt…”
(2:106) in the first juz’, and the first lesson in this juz’, are all ded-
icated by Allah (Â) to countering and neutralizing this yah¥dø
“logic.” We will encounter very shortly the Qur’an’s superb han-
dling of this yah¥dø intrigue and intrusion into Islamic affairs. 

At this point, let us consider why the Muslims have a qibla∆ of
their own. This qibla∆ autonomy is one of the most significant
developments in defining relations between Muslims on the one
hand, and the yah¥d and yah¥dø Christians on the other. The ram-
ifications of this event will last until both Muslims and their scrip-
tural adversaries, primarily the yah¥d, understand that human
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devotion to Allah (Â) does not tolerate two qibla∆s or multiple
qibla∆s. This lesson should also be of particular interest to Muslims
of today, who should understand that their self-reliant and
autonomous qibla∆ places them at the cutting edge of human social
progress. No social or behavioral theories or litanies by the yah¥d
or the Christians should be allowed to detract from this fact. 

The first thing to understand in this qibla∆ leadership assign-
ment by Allah (Â) to the Muslims is the fact that those early
Muslims had first had to change their qibla∆ from the Ka‘bah in
Makkah to the remote masjid in al-Quds (Jerusalem). This was no
small task. This initial change of qibla∆ was to instill in the first gen-
eration of dedicated Muslims a lesson that should not be ignored or
forgotten by the Islamic generations that follow, especially now
that Makkah and al-Quds are once again central emotional and
political issues to all sincere Muslims and their real enemies. There
is a lesson to be learned from the decentralizing of Makkah and the
centralizing of al-Quds in the intimate man-to-God relationship
(ßalœ∆), especially in the Arabian peninsula of the Muhammadi
period. This lesson is encapsulated by the œya∆, “And We have not
rendered a previous qibla∆ for you [o Prophet] except to distin-
guish those who follow the Apostle from those who are inclined
to retreat [into tradition]” (2:143).

The Arabians held the House of Allah (Â) in Makkah in
high esteem. To translate their feelings about it into the idiom of
our present day, we may say that the House of Allah (Â) was to
the Arabians of that time a symbol of national pride and glory.
Makkah to those Arabians was like Washington to the Americans,
or the Vatican to the Catholics, today; and the Ka‘bah was to them
like the White House to the Americans or the Holy sepulcher to
the Christians. 

This Arabian attachment to Makkah and the Ka‘bah was a
matter of custom, tradition and culture. But Islam should be above
customs, traditions and cultures. The Arabians who became
Muslims had to purge their minds and their psyches of their previ-
ous customs, traditions, and culture. This transfer of the qibla∆ from
Makkah to al-Quds was a test for the Muslims, to show that they
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could make the transition from culture to covenant, from tradition
to taqwå, and from customs to commitment.

These Arabs had to shed their “national” pride by abandoning
Makkah and embracing al-Quds. All the history and folklore asso-
ciated with Makkah in the pre-Islamic Arabian mind and con-
science had to be left behind. Makkah cannot and must not carry
tribal, racial, or nationalistic baggage. There can be no Qurayshø
jingoism or Arabian chauvinism associated with Makkah. These
Muslims had to go through a denationalization test: their cultural
capital and their ethnic center had to become their capital without
culture and their epicenter without racial differentiations. Makkah
had to be cleansed from all “isms” so that it could become the qibla∆
that it was meant to be. 

one can imagine what this meant to these souls. some of
them had to be “ripped” away from Makkah and its inviolable
House. Where should they turn now? What is Allah’s (Â) choice
for their new qibla∆? Allah (Â) chose for these developing souls —
for a short period of time — Masjid al-Aqßå. This new focus on
Masjid al-Aqßå served as an emotional release from their previous
attachment to Makkah. It served to free them of their tribal ties to
Makkah. It would also isolate those who failed to follow through in
this exercise, which demands adherence to the prophet (r) in
whatever he has to do. This transpositioning from Makkah to
Jerusalem would weed out those who were incapable of separating
geography, nationalism, ethnicity, and culture from Allah’s (Â)
covenant, or those who would graft these elements onto Islam.
This new Islamic beginning demanded a generation belonging to
the prophet (r) who were liberated from the cultural and racial
nuances that might prove damaging in the years to come.

While the Muslims were enduring the emotional and psycho-
logical adjustment to a new but equally valid qibla∆, which consti-
tuted a necessary, albeit difficult, maturation from being local
Arabians to becoming universal Muslims, yah¥d began to interfere
with this delicate process and used the occasion to prove “their
own” point. It was at this exquisitely fine and subtle moment in
time, when Makkah was being raised above the notions of nation-
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alism and ethnicism, that the yah¥d were resuscitating their histo-
ry and heritage of an exclusivist and nationalist (hence Israeli)
Jerusalem. In the process, they were conveying the impression that
these Muslims, by adopting Jerusalem as a qibla∆, are some johnny-
come-latelies or even fraudulent intruders. It took 16 months or so
for the Muslims to see Makkah in a new light: transnational, tran-
scultural, and trans-Arabian. Conversely, it took the yah¥d the
same period to prove their understanding of Jerusalem as cultural,
nationalist, and exclusively yah¥dø-Israeli. 

When this polarity was well recognized, the Muslims were
ordered by Allah (Â) to adopt Makkah as the political, ideologi-
cal and religious focus for themselves and all Muslims until the end
of time. Makkah was completely redefined. It no longer stood for
a particular culture and nationality, with all the drawbacks that
position entails. Makkah’s new definition in the minds of these
Muslims was as a sanctuary dedicated by Ibrœhøm and Ismœ‘øl (Ç)
to the sole purpose of serving and striving for Allah (Â). Makkah
is a city constructed in response to Ibrœhøm’s (a) prayer that from
it should rise a prophet of his seed who would bring man to Allah’s
(Â) will on earth (Islam). This was the incomplete task of
Ibrœhøm and his descendants (Å): the coming of the final
prophet(r) who would complete the history of revelation and
renew the history of dedication. 

Makkah was destined to become the place where the history of
revelation is rooted. It is where Ibrœhøm settled with his son Ismœ‘øl
(Ç). It is where they together constructed the first sanctuary dedi-
cated to the purpose of striving for Allah (Â) and committing to
His counsel. The covenant would pass through the righteous
descendants of Ibrœhøm (a); offenders would be excluded even if
they hailed from the bloodline of Ibrœhøm (a). When the Israelis
developed an offending nationalism and tribalism, they excluded
themselves from the covenant. Their religious theories centered
around Jerusalem. Their offense was to claim that Jerusalem is
exclusively theirs. They peddled this propaganda during the
prophet’s (r) time and they are spreading it through the world
today. for this offense they have forfeited their historical role. The
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Muslims assumed the mantle of Ibrœhøm (a); to this day, despite all
the nationalistic deviations in the ummah, the Muslims remain the
rightful custodians of a universal and inclusive Jerusalem because
they have inherited the Abrahamic universal construct of Makkah.
Even though Makkah is temporarily under the control of a family —
the saudis who have more in common with nationalistic Israeli
scriptural exclusivism than with Islamic inclusivism — the Qur’anic
imperative makes it clear that any generation who picks up the
Islamic banner inherits the inclusivist character of Ibrœhøm (a). 

When the Muslims turned toward al-Quds for almost one and-
a-half years, it was not without purpose. It demonstrated the yah¥dø
and Christian discomfort with the Muslims “sharing” Jerusalem.
This was at a time when Muslims were a fledgling “minority” in the
Arabian peninsula. Is it likely that yah¥dø and Christian “tolerance”
is such that they would be willing to share Jerusalem now, when
most of the people of Jerusalem, the Holy land, and surrounding
areas are Muslims? Their dislike of Muslims is so entrenched that
they do not even consider Ismœ‘øl, the elder son of Ibrœhøm (Ç), a
part of prophetic history. This historical lesson demonstrates that
class-conscious and bigoted Jews and Christians, identified in
today’s world as Zionists and imperialists, are not willing to coexist
with Muslims who live up to the classless, antiracial, and antina-
tional standard of Ibrœhøm (a). Just as they are unwilling to recog-
nize the Makkah of Ibrœhøm and Ismœ‘øl (Ç), they are averse to
accepting that their scripture was reinstated without deviations or
concessions by the final prophet, Muhammad (r). 

At that time, this crisis in human scriptural relations was
brought on by yah¥dø and Christian, self-centered interpretation of
the Bible (or what passed for the Bible), along with what may be
characterized as either religious racism or attempted religious impe-
rialism over the issue of Jerusalem. It was in this polarizing environ-
ment that the Muslims were offered the comfort of an all-embracing
Abrahamic Makkah. Thus is Makkah the refuge from nationalism,
religious bigotry, and scriptural arrogance. unfortunately nowadays,
the one-humanity character of Makkah itself, which took so much
sacrifice to establish, has also been eclipsed by a nationalism, reli-
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gious bigotry, and scriptural arrogance — this time represented not
by the yah¥d, but by the clan of saud. 

Makkah was meant to be the prototype of Islamic autonomy
and independence from yah¥dø racism and Christian imperialism.
Makkah signifies a distinctive and distinguished Islamic doctrine. It
means an independent conformity and qibla∆. But what does
Makkah mean to the Muslims in our time? In the best of public dis-
courses Makkah is meaningless; Muslims have an empty qibla∆.
This Qur’anic lesson liberates Muslims from any fixation with the
power and elite structures of those who profess to be Jews and
Christians. But we have contemporary “Muslims” who want to val-
idate their Islam by recognition from those who call themselves
Jews and Christians. The Muslims of the prophet’s (r) making did
not have technology and the latest inventions patented to their
credit. They were unsightly figures from the standpoint of modern
“etiquette.” But they had their priorities right. They had no sense
of inferiority that looked for legitimacy through the approval of the
Jews or Christians. Nor were they apologetic, always contriving
new arguments to acquire Jewish approval and satisfaction. And
nor were they inclined to horse-trade in political capital to gain the
recognition by this power bloc or another. ponder, in contrast,
today’s frantic Islamists, busy hammering together political action
committees (pACs) and lobbies to influence decision makers in
their Washington and European “qibla∆s.”

obviously we have a long way to go. Makkah in the context
of the œyœt here is a self-confident, self-assured, and self-willed
Makkah. But Makkah in the context of the saudi administration is
a junior, petty, and subordinate borough. saudi officials who are
responsible for the administration of this qibla∆ are repeatedly guilty
of discrimination against Muslims while they idolize Americans
and Europeans. The restoration of Makkah to its proper status
demands the action of strong and independent Muslims, commit-
ted to Makkah as a true qibla∆.

The shrinking world in which we all live is more and more
humanly psychosomatic and phobic. people are confused because
they have no anchor psychologically, socially, individually, and
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jointly. They are also directionless, therefore they become aimless
and hopeless. But this confused world population of over six billion
has a clandestine “qibla∆.” More and more decision makers6 — at
least those of them who shape the way people think about their
world — are financially and economically, if not religiously and
racially, allied to the yah¥d who occupy Jerusalem and are trying to
turn it into the world’s seat of power on the basis of Zionism. 

Makkah has lacked its luster for many generations and cen-
turies now. It may come as a shock to the traditionalists and the
orthodox, ritualistic Muslims, but Makkah is, for all practical pur-
poses, no longer the qibla∆, even though all Muslims ritualistically
face it when they offer their prayers. Just as ßalœ∆ has been reduced
to tedious prayers, so the qibla∆ has been reduced to an autonomic
reflex when it comes to the direction of prayer. We have a world,
suffering crises of faith and reason, that is experimenting, out of
practical vacuity, with natural theology, liberation theology, and theos-
ophy.7 Most of this is coming from the very same parties who have
their eyes set on confiscating Jerusalem for their own “legitimacy.”
While these mindless spirits and spiritless minds try their military
and political best to wrest Jerusalem forever from Islam and the
Muslims, there are the self-styled “custodians” of the Óaramayn,
the rulers of Makkah and Madinah, who are sweating to enter into
this league of Western confusion and illegitimacy. In the process,
Makkah has been left behind as a qibla∆: a spiritual anchor, an ide-
ological watchtower, and a seat of power that stands for Islamic self-
respect, self-direction, self-reliance, and self-sufficiency. It should
surprise no one that after Makkah ceased to be the Muslims’ qibla∆
in the proper sense of the word, Muslims today are scattered into
more than 50 nation-states. The innocent pride that once extend-
ed to the qibla∆ from a Muslim anywhere in the world as he offered
his ßalœ∆ is so long gone that no Muslim today really knows what it
means to have a qibla∆.

Makkah, the qibla∆, from behind centuries of neglect, and
from beneath the ideological debris that has clogged the channels
of normal and natural human behavior, is calling out to all
Muslims, “regain the independence that Allah (Â) has endowed
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you with and distinguish yourselves in the døn that Allah (Â) has
entrusted you with.” Those who tried to monopolize Jerusalem then
and who are trying to monopolize it now are sinking deeper and
deeper into “new-age” fads, the occult, and meditative escapism.
The more they force their self-importance and ego on Jerusalem,
the more they fall apart at the heart. Muslims, now more than ever,
have to live up to a responsibility that will not only save them but
also countless others from a world whose priests and rabbis have
long been cut off from the political order, and who have become
subservient to the secular, humanist politicians of the day. 

When Makkah resumes its qibla∆ status, it will dwarf
Washington, london, and paris on the one hand, and the Vatican,
Tibetan Buddhism, and Celtic Christianity on the other. Makkah
in the discourse of these œyœt stands for the autonomy, sovereignty,
and freedom of Muslims from all other social and religious orders,
especially the Judeo-Christian “civilization” that is in the habit of
monopolizing religion and racializing God. The saudis have man-
aged to keep Makkah a non-qibla∆, thereby blurring the distinctive
features of an independent Islamic ummah. 

Makkah at a turning point in history 1,400 years ago, was
purged of Arabian culture; but Makkah currently is inundated with
all and sundry cultures, including the Arabian one. Islamic culture
no longer resides in Makkah. Worldwide kufr, working through its
saudi agents, has transferred Makkah back to its days of jœhiløya∆.
Makkah, the qibla∆, is meant to be the high and open Abrahamic
seat of divine authority, the focus of all the free Muslims of the
world, not only in the ritualistic, but in the fullest and truest mean-
ing of the word qibla∆.

The Self-Important Yah¥dø Penchant for Argumentation

From among people, the fools will say, “What has
turned them away from their qibla∆ which they have
hitherto observed?” Say, “Allah’s is the east and the
west; He guides whom He wills to a straight way.” 
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And thus have We willed you to be an equitable
ummah, so that [with your life experiences] you
become attestants to other peoples, and the Apostle
becomes a witness over you. And We have not ren-
dered a previous qibla∆ for you [o Prophet] except to
distinguish those who follow the Apostle from those
who are inclined to retreat [into tradition]. This was a
hard test indeed, except for those whom Allah has
guided; for Allah does not disregard your ømœn. Surely
Allah is most compassionate toward man, very benefi-
cent (2:143). 

Given the Qur’anic context of these œyœt, and given the historical
context in which they were revealed in Madinah, it becomes quite
obvious that the word fools (sufahœ’) in the œya∆ above refers to the
yah¥d. It was the yah¥d who instigated a campaign against the
switching of the qibla∆ from Masjid al-Aqßå in Jerusalem to 
al-Masjid al-Óarœm in Makkah. It was the yah¥d, ever the experts
in dubious questions, who posed the following query, “What made
them [the muslims] give up the qibla∆ they fostered?”

Al-Barœ’ ibn ‘Œzib reported that on his arrival in Madinah, the
Apostle of Allah (r) was accommodated by his forefathers who
had become his supporters, meaning the Anßœr.8 The Apostle (r)
directed his ßalœ∆ toward Bayt al-Maqdis (the Holy House in
Jerusalem) for 16 or 17 months even though he felt affection for
having the Inviolable Home (in Makkah) as the qibla∆.

The first ßalœ∆ he was instructed to perform toward Makkah
was an ‘Aßr ßalœ∆. The local Muslims joined him in that ßalœ∆. one
of them left the congregation and passed by people in another
masjid as they were in ruk¥‘. He said to them, “I bear witness to
Allah that I performed my ßalœ∆ with Allah’s Apostle toward the
Ka‘bah.” And they all turned toward the Inviolable House in
Makkah.9 yah¥d were quite satisfied to have the prophet (r) ori-
ent his ßalœ∆ toward the Holy precinct in Jerusalem. But when he
changed over toward the Ka‘bah of Ibrœhøm (a) in Makkah, they
immediately disputed the change with him. It was at this point that
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the œya∆ was declared, “We notice [o Prophet] how often you
turn your face toward heaven for guidance…” to which the fools
and foolhardy said, “What diverted them [the muslims] from the
qibla∆ they had?”10

This yah¥dø question may now seem distant to us. It may also
appear irrelevant or curious. But the fact is that the yah¥d were an
integral part of Madinah’s social and economic structure; they were
speaking not as outsiders or foreigners, but as natives and citizens.
This is why their challenging and derogatory words had a damaging
impact on the Muslims of Madinah. These yah¥dø words were seri-
ous enough to potentially ignite a fitna∆ (sedition or civil disobedi-
ence). The Qur’anic language indicates the overarching potential
of this yah¥dø instigation within the Muslim mind, as well as its
corroding effect on the collective allegiance to the prophet (r). 

With hindsight, it could be said that the inclusive Islamic
approach to Makkah and al-Quds had psychologically cornered the
yah¥d into blurting out their impertinent question. Their ability to
pose damaging questions — ones that incorporate a perverse logic
framed by ulterior motives — required a stiff rebuke and corrective
action from Allah (Â). The guiding words of the Qur’an immedi-
ately alleviated the likely consequences of this yah¥dø innuendo.
The Qur’an instructs the prophet (r), and thereby all Muslims of
conscience, on how to respond to yah¥dø trouble-making. It restates
and confirms the core truth. And in the process it sets the concep-
tual record straight, “Say, “To Allah belong the east and the west;
He guides whom He wills to a straight course” (2:142).

This clarifies the issue about which yah¥d made their fuss:
God can accept prayers toward Jerusalem just as easily as He can
accept them toward Makkah. Implied by this yah¥dø polarization of
Makkah and Jerusalem is an exclusive God who belongs either to
Makkah or to Jerusalem. The œya∆ diffuses this either-or concept of
God and asserts that Allah (Â) is not a geographical deity. He can
be approached and found in any direction, from anywhere.
Geographical locations are not intrinsically superior because of
their physical placement. What makes a particular area special or
unique is Allah’s (Â) decree. With these facts at work Allah (Â)
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directs whomever He wants to an accurate course; if He chooses for
His subjects a particular qibla∆, then all is said and done. so why stir
a commotion about Allah’s (Â) choice?

But yah¥d have always had a knack for interfering in other
peoples’ affairs and making a mockery of Allah’s (Â) mode of edu-
cation. Take for example our present world affairs. There are more
than enough developments in the Islamic hemisphere; why is it
that yah¥d are the self-appointed spokesmen and commentators on
what is happening in the Muslim world? The nature of yah¥d in
Madinah 1,400 years ago and the nature of yah¥d today are the
same. yah¥d are yah¥d.

The Central ummah
Then the œyœt of the Qur’an speak to the committed Muslims about
their reason for being. such questions as “Why am I here?” and
“What is life all about?” and “What is the purpose of living?” come
to the minds of empty-hearted people who no longer have strength
or motivation in their individual or collective character. But those
who are Muslims, and realize they are committed Muslims, are here
offered an answer. They know from reading and understanding the
Qur’an that they are on a mission, which has to be communicated
and addressed to the rest of humanity who, for one reason or anoth-
er, are directionless and disoriented. The God-given answer to a
wondering soul is found in its identification with other like-mind-
ed and like-hearted people. That is why this purposeful assembly of
people, the ummah, needs a qibla∆ that belongs to it and not to cir-
cuitous, oblique, roundabout, or diversionary blocs of people, as is
the case with those who are not favored to have a divine word to
guide them. This gives the Muslim ummah its unique personality
as well as its unparalleled status among the rest of the nations of the
world. All other peoples have either abandoned God or severed any
meaningful relationship with Him. That is why they end up asking
themselves, “Who are we, anyway, and what do we stand for after
al1?” No such question comes from Muslims who listen to Allah’s
(Â) words of wisdom and guidance, “It is thus that We have
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made you [the committed muslims] an ummah of access; so that
you may be witnesses over [other] peoples while the Apostle
becomes the witness over you” (2:143).

Therefore, by virtue of this œya∆, the Muslim ummah is an
umma∆ of approachability. Ummatan wasa†œ could also mean the
central ummah, as opposed to the marginal and peripheral
Muslims who live at the edges of today’s social and ideological real-
ities. A central umma∆ cannot be ignored, because it is by defini-
tion preoccupied with the relevant issues of dispensing justice and
equity. A central umma∆, as the Muslims are supposed to be, is an
umma∆ that sets the ideological and moral standards of the times. It
is an umma∆ that everyone listens to when it speaks. This central
(wasa†œ) body politic defines what is right and what is wrong; it sets
the mark by which all other peoples of the world are measured. But
today we Muslims must face the facts. There is no central umma∆
that calls the shots. More to the point, the Muslims themselves
have become the recipients of ideologies, concepts and policies
that are, to put it politely, diametrically opposed to their mind,
manners and mission in life. The definition of a central umma∆
places it in a position to dispense justice and promote equity. The
œya∆ says that, as this ummah is central to the rest of humanity, so
Allah’s Messenger (r) himself is central to this ummah. He is the
one who set the standards of equity and equality, justice and arbi-
tration. As the Apostle (r) was able to set a community of people
on a course of rightfulness and lawfulness in the form of the nascent
Islamic state in Arabia, so it is expected that this ummah should
be able to orient humanity on a course of collective right-minded-
ness and public adjudication. 

Is it a coincidence that there seems to be a direct connection
between the status and centrality of the prophet (r) and the status
and centrality of the ummah? The more central the prophet (r) is
to the ummah, the more central the ummah is to humanity; and
the more “marginalized” the prophet (r) is within the ummah, the
more marginalized the ummah is within humanity. When the
prophet’s (r) example is the defining standard of action in the
ummah, when his sunnah and søra∆ are the molding forces of this
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ummah, then — and only then — will this ummah have a lead-
ing role in the community of nations and world affairs. Without the
prophet’s (r) leadership, this is a drifting nation; and without the
ummah’s supervision it is a drifting humanity. 

An umma∆ is central when it sets the standards. An umma∆ is
central when it is not forced to react to extremes and wobble
between superpowers. An umma∆ is central when it does not slide to
the left or to the right on the political spectrum. And an umma∆ is
central when it is near the center of events and developments. It is
central when it is accessible to peoples of the north and the south,
the orient and the occident; it is central when it influences and
controls events instead of being influenced and controlled by them. 

A central umma∆ is not lost in a crass materialistic world that
feeds the basest appetites and lusts of man; and a central umma∆ is
not submerged in a detached spiritualism that numbs the body into
inactivity, idleness and stagnation. A central umma∆ gives priority
to a spirit that needs its physical manifestation and a body that
needs its spiritual expression. A central umma∆ is a people that con-
solidates its affairs around an all-important cause without being
diverted into the peripheries of marginal concerns and distracting
issues. A central umma∆ can identify its priorities and pursue them
with a uniform purpose of being, not allowing itself to be scattered,
divided, and dismembered around the globe, unable to strategize,
prioritize or execute any collective action. This is the case with
Muslims today under the imposed nation-state “order,” which has
drawn away from every conceivable binding issue that rank and file
Muslims share. Imprisoned in the nation-state structure, Muslims
are at a loss to deal with the staggering problems of dislocations and
occupations (palestine, Bosnia, Kashmir, Kosovo, etc.); they can-
not find their way out of economic policies that have rendered
their non-renewable resources, petroleum in particular, cheaper
than water; and they are lost in the face of the savage policies of
massacres and genocide that have become the normal practices of
the forces of kufr everywhere. 

Allah (Â) also wants us to be central to our own selves.
Ummatan wasa†œ means we neither neglect legality, which is the
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socialization and institutionalization of morality, nor do we slight
morality because it is the individualization of legality. We do not go
to the Christian extreme of dismissing the legal necessity of social life
because of a total emphasis on the spirit of the word, in the process
killing the spirit of the kingdom. We also do not go to the Jewish
extreme of overlooking the spirit of the scriptures and in the process
evolving laws without love. We, as an ummatan wasa†œ, know that
morality needs a legal system to help it expand and we also know that
legality needs a moral standard of divine origin to help it contract.
Therefore, with an Islamic ummatan wasa†œ, we spare ourselves the
never-ending Western argument about separating church from state,
and about how big the government should be or how small the
church should be. Man cannot be convinced by the coercion of state
nor can he be left totally to his own sense of right and wrong.

The individual consciences of the people in a community
have to grow into a joint social authority; and political authority
has to remain bounded by moral convictions and moral reckoning
that are anchored in the understanding of the Qur’an and sunnah. 

Within this atmosphere of a friendly moral authority and a
thoughtful legitimate faithfulness the committed Muslims do not
suffer from an individualism without limits or restraints, as is the
case in Western liberal and democratic societies; nor do Muslims
have totalitarian and authoritarian governments without restraints,
as is the case with Western dictatorial and despotic regimes. In an
Islamic setting the government is moral in that it cares for individ-
uals; and the individuals are responsible in that they honor the gov-
ernment. Governments cannot be damaged by libertine individual
“freedoms;” likewise, individuals cannot be harmed by excessive
government “controls.” on this basis, the relationship between cit-
izen and state, or individual and society, becomes equitable, con-
genial, agreeable and moral. 

This is the Islamic central ummah, in the sense that it stands
between time periods in humanity’s history when men were illogical
and irrational, such as Europe during its Dark Ages, and a humani-
ty that almost deifies the “mind,” such as this post-Enlightenment
rationalist era, in which contemporary Europe and the West have
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elevated “science” to divine status. The Islamic ummah is central
in another sense. It is at once accessible to the victims of nonliter-
ate societies that are under the spell of superstition and forms of
fetishism as in some regions of Africa, latin America, and Asia; and
to victims of the self-styled “enlightened” societies that are stupefied
by dazzling and seductive scientific technology in Europe and North
America, where mechanized humans are stripped of the closeness
that makes them congenial beings. This ummah is central because
it holds a symbiotic balance between feelings and thoughts, between
emotions and mind, and between affection and logic. In this privi-
leged position there is no contradiction between warm-heartedness
and reason, or between how the heart cares and how the head
thinks. furthermore, there is no conflict between God and man,
between divine revelation and human reflection, or between a
heavenly scripture and its social action. 

The reason why humanity no longer has this central Ummah is
that the Muslims do not have a social order of their own free mak-
ing. Nowhere in the world are committed Muslims permitted to
enact their own “social contract.” The only exception is the Islamic
republic of Iran and the arguable exception is sudan.11 Even these
two areas, with all the nationalism and other peculiarisms inherent
in their respective populations, are finding it difficult to redefine
their policies and politics to meet the Islamic standard. only with
this standard can they reposition their governments and social insti-
tutions, along with their communities and societies, in a central
position of accessibility, proximity, and responsibility. Although
there is a worldwide revival of the Islamic conscience and destiny —
especially evident in places such as lebanon, Algeria, Chechnya,
Turkey, Malaysia, somalia, Afghanistan, and palestine — by and
large, the social fabric of the Muslims in the world is void of Allah’s
(Â) standards at all levels from perceptions to principles, from love
to laws, and from word to deed. Therefore — and let us admit the
truth so that we may begin to address the problem — the Muslims
of today are on the fringe and not at the center; they form a point
of divergence rather than of convergence, and they are a distraction
from Allah’s (Â) world order rather than an attraction to it. 
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It should surprise no one that tribal-cum-nationalist kings and
presidents in the Afro-Asian Islamic heartland, along with their
hirelings, are the obstacles to an ummatan wasa†œ. The Muslim peo-
ple have to wake up and throw these usurpers out of their way. 

Mankind depends on it: these enemies of the scriptural order
are choking the flow of history. problems are getting worse every-
where and there is simply no more time to wait for the hard core
enemies of Allah (Â) and His prophet (r) to come to their sens-
es. We, for the sake of hundreds of millions of innocent human
beings who are being crushed under the weight of the yah¥dø and
imperialist industrial complex, and its military offshoots, are duty-
bound to come to their help. Even while many of them have the
wrong impression about us, we are the only human beings left who
still have the moral capacity and the ideological fortitude to arrest
the cruel forces arrayed against them. 

Cleansing the Qibla∆ from Racial and Cultural ownership
our political understanding of the Qur’an and sunnah has to be
revived. Without it, we will not be able to recognize the likes of a
saudi king and an Egyptian president, along with the rest of the
political elites in Muslim lands, as constituting the lowest rung of
the kœfir establishment, and not the highest offices of the Muslim
political order. It is within the context of an Islamic social role
model for the rest of humanity that Allah (Â) discloses the fact
about the qibla∆ and the Muslims’ redirection toward it, 

And it is only that We might make a clear distinction
between those who follow the Apostle and those who
back out [of their original commitment] that We
appointed [for this society] the qibla∆ which you [o
Prophet] had formerly observed (2:143). 

This is one of the most profound lessons in defining and building
the ummah. sometimes Muslims are heard asking, “Who are we?”
Does race, ethnic origin, language, color, school of thought or
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nationality figure into our definition as Muslims? Is culture — any
culture — in any way descriptive of Islam? Does my history have
any impact on who I am as a Muslim? This œya∆ answers these ques-
tions as well as other similar questions. 

To understand this lesson thoroughly we have to realize that
prior to Muhammad’s (r) divine mission, the Arabians had taken
Makkah as their first city, their seat of power, their capital, as it
were. Makkah in the 6th century CE was, in the Arabian mind, the
hub of Arabian culture and cultural activities. Makkah had, in that
Arabian mind set, lost its Abrahamic luster. To the Arabians of
those times, Makkah had no ideological significance. The
Arabians’ ideological attachment to Ibrœhøm (a) had long since
vanished; their relationship to Makkah had become a purely cultur-
al one. The Inviolable House (al-Bayt al-Óarœm) in Makkah had
thus become a “religious” retreat and symbol, rather than an ideo-
logical one. so the concept of qibla∆ was smothered by an Arabian
culture, and Makkah was reduced to a national (tribal at that time)
city. But Makkah was meant to be ideological, not cultural.
Makkah is inviting and not excluding. Makkah, the qibla∆, is uni-
versal and not insular. 

It was because Makkah had become Arabized that Allah (Â)
instructed the prophet (r) and the early Muslims to redirect their
focus from Makkah to another place for a time. This elsewhere,
chosen by Allah (Â), was the Holy sanctuary in al-Quds. By
detaching these cultural Arabians from their heritage to Makkah,
with all the sentimentality that went with it, Allah (Â) was
removing the cultural and exclusionary tendencies that were asso-
ciated with “Arabians and Makkah.” This was also a litmus test for
the leadership of the prophet (r). The Arabians would have to
choose between clinging to their culture and obeying the prophet
(r). They would have to choose between their Arabian heritage,
despite its historical Abrahamic origins, and a new Islamic order;
they could not belong to both at the same time. They would have
to prove their loyalty to the prophet (r) — a leader by virtue of
revelation, scripture, and Allah’s (Â) commission. or they would
have to look for another leader, whose qualifications would be in
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terms of their culture: a “national” hero, and “one of their own.”
The key point, which was also an appraisal of these early adherents
to the leadership of Muhammad (r), was that Makkah and
Muhammad (r) were no longer cultural or ethnic symbols. 

This may seem like a fine point. In fact it is one of those sub-
tle snares that interfere with the strictly ideological orientation of
being a committed and determined Muslim. This Islamic commit-
ment to Allah (Â) tolerates no implications of cultural or commu-
nal preferences. such preferences, should they contaminate the
Islamic struggle, will rebound with devastating results capable of
subverting the Islamic standards of justice and equality. To redirect
the collective ego of the Arabians, Allah (Â), in His infinite wis-
dom, weaned these dynastic humans away from their cultural ego
by relocating the qibla∆ to al-Quds instead of Makkah. And thus
does He say, “We but designated the qibla∆ that you complied
with only to verify those who follow the Apostle from those who
fall back [into parochialism]…”

It takes issues of this magnitude to filter out the cultural
“Muslim” from the committed Muslim, the ethnocentric “Muslim”
from the universal Muslim, and the “Muslim” of convenience from
the earnestly devoted Muslim. This is, of course, easier said than
done. It is not easy for an individual to shed his national or ethnic
character and acquire a cosmopolitan Islamic character. Individuals
and societies have a strong feeling of self. In the case of the
Arabians at the time of the prophet (r), Allah (Â) saw to it that
this Islamic responsibility does not fall within the national or
nationalistic tendencies of this first generation of Muslims. This is
equally true of any and all people who find themselves in the front-
line positions of the Islamic movement. Hence Allah’s (Â) under-
standing words are directed toward those who still harbor remnants
of nationalist tendencies, recognizing that removing them is not
easy for acculturated individuals, “…even if it [the purge] is so dif-
ficult except for those who are guided by Allah” (2:143).

There is a technical nature in some human beings that assigns
an unusually high weight to the mechanical performance of man
while tending to overlook or dismiss the motivational content of
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man’s performance. These types of humans, and they were Muslims
in this case, had to be reassured by Allah (Â) that their times of
devotion and communion with Allah (Â) — their ßalœ∆ — toward
al-Quds were not in vain. They were not being misled when they
were ordered to turn their direction of ßalœ∆ from Makkah to 
al-Quds; and they are not being misled again when they had to
change back from al-Quds to Makkah. Allah (Â) is not a mechan-
ical God; He is not a technical God, and He is not a literal or math-
ematical God. for wholehearted and devout Muslims who faithfully
obeyed and oriented their minds and souls to Him, a physical or
material direction could not impede the flow of honesty and dedica-
tion from a human’s heart to his Maker and superior. Allah (Â)
will not hold human beings accountable for their sincere efforts in
growing up, for their unintentional mistakes in seeking Him, or for
their earnest endeavors to collectively grow out of habituated tradi-
tions and an imposed status quo. Their conviction will eventually
deliver them, “But Allah will surely not lose sight of your trust
[in Him] — for, behold, Allah is most Compassionate toward
man, a Dispenser of grace” (2:143).

Allah (Â) knows how culturally “wired” we are. He knows
very well how our instincts work to take sides with our own, even
when they are demonstrably doing wrong. But if there is a genuine
exertion by us fragile humans against these innate tendencies, then
Allah (Â) will see us through no matter what the temptations are,
no matter how long it takes, and no matter whether or not there
will be a worldly triumph. The human intention and the human
aim have to be centered on Allah (Â) with no fallback positions
on culture, nationalism, race, or class. The more obstacles there are
on the way to this de-culturalized Islam and the more distractions
there are away from this denationalized Islam, the more Allah (Â)
wants us to appreciate His wisdom in showing us how to conquer
our cultural ego, our racial ego, our national ego, and our ethnic
ego, “Certainly, Allah is sympathetic and merciful to people.” 

some of us tend to overlook the cultural component of our
Islamic character, conveniently justifying our “culture” as part of
our Islamic orientation. But to be a founding Muslim, you have to
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remove all cultural residues. That is what the Qur’anic words were
doing to the Arabs of the prophet’s (r) companions and contem-
poraries. To borrow a Western mind’s observation of this decisive
cultural persona,

some cultural values appear to be incorporated into the
individual’s super-ego — to become part of the individ-
ual’s deepest sense of what is right. some cultural sym-
bols appear to have unconscious meaning and under
certain conditions apparently become an important part
of an individual’s identity. And some… cultural schema-
ta appear to be internalized by most individuals and to
function as general goal systems or motives.12

After an individual or a society of individuals breaks away
from its cultural habits, customs, and traditions, even if this cul-
ture is traceable to Abraham (a) as was the case with the Arabian
culture of the Madinan and Makkan nomads, human nature at this
particular and delicate time needs Allah’s (Â) guardianship and
care. Allah’s (Â) reassuring words are there for those who have
gone so far in their desire to please Him, “Verily, Allah is gracious
and merciful to people” — people who have shed their cultural
“roots,” their inherited mores, and their folk ways. These meta-
morphosing people are not in a social vacuum; they have Allah
(Â) to coach and condition them, and Allah (Â) to cultivate
and civilize them.

At this delicate moment, humans feel they belong to Allah
(Â) only; they no longer belong to a history, a race, a class, or a
geography that inclines them toward nationalist or racist sentiments.
At such a delicate moment Allah (Â) turned to His dear prophet
(r) and responded to him in the matter of the qibla∆. With this fresh
start the committed Muslims now had a new qibla∆ cleansed of all
vestiges of tribalism, ethnicism, nationalism, and racism. 

Along with all this are divine words of caution against the
conspiracies and contrivances of the yah¥d. The Qur’an takes us
into the psychology of the yah¥d, from which spring their cam-
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paigns and crusades. Allah (Â), in His glory, took good care of this
nascent Islamic nucleus; He sought to foster and nurture this infant
reality in Madinah, and the words of the Qur’an swell with His love
for those who conform unto Him in the core of their hearts. But the
yah¥d have never given up trying to undermine and deflect the
committed Muslims, the inheritors of the Covenant and the Trust
from Allah (Â), the Glorious, the Majestic. 

We have seen you [o Prophet] turn your face toward
the sky [for guidance]; and now We shall indeed have
you turn to a qibla∆ which will fulfill your hope. Turn,
then, your face toward al-masjid al-Óarœm; and wher-
ever you all may be, turn your faces toward it [in
ßalœ∆]. And, verily, those who have received earlier
scriptures know well that this [commandment] comes
in truth from their Sustainer; and Allah is not oblivi-
ous of what they do. And yet, even if you were to place
all evidence before those who received earlier scrip-
tures, they would not adopt your qibla∆; and neither
are you to latch onto their qibla∆, nor even are they
abiding by each others’ qibla∆. And if you [o
muhammad] should follow their erring views after all
the knowledge that has come unto you, you would
surely be among the offenders. 

People of earlier scriptures know it [scripture] as
they know their own children; but, behold, some of
them knowingly suppress the truth — the truth from
your Sustainer. Be not, then, among the vacillators for
every person has a direction of his own to which he
turns. Vie, therefore, with one another in doing good
works. Wherever you may be, Allah will gather you all
unto Himself; for, verily, Allah overpowers everything. 

Thus, from wherever you may move forward, turn
your face toward al-masjid al-Óarœm for, behold, this
[commandment] comes in truth from your Sustainer;
and Allah is not unenlightened of what you do.
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Hence, from wherever you may come forth, turn your
face [in devout orientation] toward al-masjid al-
Óarœm; and wherever you all may be, turn your faces
toward it, so that people should have no [valid] argu-
ment against you unless they are bent on unfairness.
And hold not them in awe, but stand in awe of me,
[and obey me,] so that I may bestow upon you the full
measure of my blessings, and that you might be guid-
ed (2:144–150). 

At the beginning of this new set of heaven-to-human instructions
(œya∆ 144), we are presented with a moving and revealing glimpse
of one of the moments in the life of the wise prophet (r) in which
he was directly assisted by Allah (Â). His condition is captured by
these Qur’anic words, “We have seen you [o Prophet] often turn
your face toward the sky [seeking guidance]…” This is indicative
of the prophet’s (r) desire to be relieved of the pressure being
placed on the small community of Muslims because of the issue of
a qibla∆ other than Jerusalem. This could also mean that the
prophet (r) was under psychological pressure from the makers and
molders of public opinion who were casting aspersions, throwing
accusations, and raising doubts in the public mind.

The fuel for this campaign of defamation against Islam and
the Muslims lay in the argumentations and disputations cranked up
by the yah¥d. yah¥d should have known better; when the Muslims
adopted al-Quds as the qibla∆, these yah¥d should have shown
understanding, sharing, or even fraternity with Muslim scriptural-
ists who were now consolidating the Abrahamic tradition, if not
inheriting it. But the selfishness and racism of the yah¥d could not
tolerate others claiming a religious connection to Jerusalem, espe-
cially when these “others” — goyim, gentiles — were themselves
receiving authentic and genuine revelation from on high. yah¥d
churned their subliminal feelings into a propaganda campaign to
detract and deflect, to misinform and mislead, to shake up and stir
up, and then to distort and divert public opinion concerning the
orientation of Muslims toward al-Quds during ßalœ∆.
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It may have been that the yah¥dø mind anticipated what
would happen if the Muslims finally and conclusively adopted 
al-Quds as their definite and final qibla∆. Al-Quds would then have
become the focus of their faith and identity, and ultimately the cen-
ter for the Muslims’ pilgrimage, the Hajj. 

In any case, it was in this context that the prophet (r) was
raising his face to Allah (Â), seeking a release from the attacks of
the yah¥d. We know of no du‘œ’ the prophet (r) said on this occa-
sion, but we know that the possibility of prayer toward the Ka‘bah
in Makkah had been established. Did the prophet (r) specifically
desire and pray for a change in the qibla∆? or did he seek merely
some milder relief from the pressures on the Muslims, while
accepting without thought Allah’s (Â) command to have al-Quds
as the qibla∆, despite all the annoyances that came with it? These
questions are impossible to answer conclusively. However, a legit-
imate inquiry could possibly be posed here: have the yah¥d man-
aged throughout the centuries to delete any such du‘œ, even from
the Islamic historical record, just as they are trying nowadays in
conjunction with the Islamic “scholars for dollars” to delete refer-
ences to treacherous Jewish history from textbooks and history
books, in libraries and bookstores, and at the level of publishers
and distributors? 

Whatever the case, Allah (Â) responded to the prophet’s
(r) yah¥dø-instigated ordeal in a way that typifies His affectionate,
kind, and caring relationship with His prophet (r), “…and now
We shall indeed have you turn to a qibla∆ which will fulfill your
hope.” Then He specified the qibla∆ that He knew would comfort
His final Apostle (r), “Turn, then, your face toward al-masjid 
al-Óarœm.” This is the prophet’s (r) qibla∆ and it is the qibla∆ of his
ummah: those who were with him and those who are to follow in
all generations to come until Allah (Â) inherits the earth and its
inhabitants, “…and wherever you all may be, turn your faces
toward it [in ßalœ∆].”

The qibla∆ is designated by Allah (Â) in these œyœt to be the
central point of reference of Muslims the world over: one ummah
having one qibla∆. The qibla∆ — a unifying and a united qibla∆ — is
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the hub of the ummah regardless of semblances, speeches, or skin;
It is the pivot of the hearts and minds of Muslims around the world,
from continent to continent and from pole to pole; it is the throb-
bing heart of the ummah. The countries and capitals, the clouds
and climes, the clans and kindred, the customs and costumes of all
and sundry in the ummah are — or should be — an extension of
this qibla∆. At the core of Muslims’ collective Islamic identity and
being is the qibla∆ in Makkah. 

In our daily ßalœ∆s we ask Allah (Â) to lead us on al-ßirœt al-
mustaqøm but this “straight course” needs a direction and an aim.
The qibla∆ is that direction and that aim. It is not enough to have
a physical qibla∆; and it is not enough to know whether Makkah is
to the east or west of our location. In addition to that we must set-
tle on al-Masjid al-Óarœm in Makkah as our seat of unity and
power, our goal of integration and assimilation, and our end-result
of non-negotiable conformity to Allah (Â), the sole superior and
the only omnipotent. Allah (Â) is one, whose scriptures’ con-
tents are one, whose prophets’ (Å) missions are one, and whose
qibla∆ is the divinely-nominated nucleus of this oneness (taw˙ød). 

Allah (Â) has shown this ummah every reason for a unity of
purpose: He, His scriptures, His prophets (Å), and His qibla∆. Each
is one and each leads us to think and act in accordance with His
unity and the unity of our own purpose. Why then do we behave so
divisively? so what if we have different countries of origin? so what
if we have different colors, different languages and different tribes?
How do these incidental features take priority over the concept of
taw˙ød that is the essence of our existence? 

They do so when the very concept of qibla∆ is eliminated from
our lives; when al-Masjid al-Óarœm is nothing but another masjid,
a structure with floors, walls and ceilings; when Allah (Â) is just
another “god” with His attributes and worshippers; when
Muhammad (r) is just another prophet, reduced in certain circles
of ‘ilm (knowledge) to a mailman who delivered the Qur’an to the
Arabs; when Makkah is just another city with buildings, streets and
alleys; and when Islam is just another religion with rituals, prayers,
and pilgrimage. Then we have the pitiful state of affairs we are in
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today: Muslims without a qibla∆, or Muslims with only a material,
worldly qibla∆.

How did the people of other scriptures get involved in the
internal affair of the Muslims’ new qibla∆? “Those who have
received earlier scriptures know well that this [commandment]
comes in truth from their Sustainer…” As Allah (Â) says, these
people, who say they belong to previous scriptures, holy books
revealed before the advent of Muhammad (r), do know that al-
Masjid al-Óarœm in Makkah is God’s first sanctuary, founded by
Abraham (a). 

Ibrœhøm (a) is the spiritual father of all the Muslims who
accept this divine responsibility on earth. These people who say
they adhere to early scriptures know that God’s order to the
prophet (r) is genuine and authentic; they know without doubt
that it comes from God. They know — but they behave contrary to
what they know. This is an issue that today’s Muslims must under-
stand; Jews and Christians, as they call themselves, will not follow
common sense and abundant reason when it comes to the Muslims’
relationship with Allah (Â). 

They demonstrated this on the matter of the qibla∆. The
Qur’an exposes the internal thoughts that contradict their outward
behavior. one would wonder, if they know this to be the truth,
then why do they not accept it? The mental and psychological
obstacle the Muslims have to surmount is that these so-called Jews
and Christians are averse to Islam not only because of their igno-
rance of it, which is the case here and there, but also because of
their real knowledge of it. so Muslims need not worry about what
Jews and Christians think of them. It is not these scripture pre-
tenders who count; it is Allah (Â) who counts, “And Allah is not
oblivious of what they do” (2: 144).

We hope that the day will soon come when Muslims are more
concerned with Allah’s (Â) approval than with Jewish or
Christian approval. The fact that still has not sunk into the
Muslims’ consciousness is that these Bible affiliates do not need
proof and evidence to see “the light;” what they need and are lack-
ing is sincerity, humility, and a selfless interest in God. It is these
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things that would enable them to identify with the truth once they
see it, “And yet, even if you were to place all evidence before
those who received earlier scriptures they would not adopt your
qibla∆…” (2:145).

They are stubborn; and their stubbornness is subservient to
their whims. They are motivated only by their short-term “self-
interest,” which makes them biased and prejudiced. Many naive
Muslims think that Jews and Christians have not become Muslims
because they do not know what Islam is, or because Islam was not
properly and convincingly presented to them. Muslims who think
this way are deluding themselves and misleading other Muslims,
often with the support of petrodollars. The œya∆ “And yet, even if
you were to place all evidence before those who received earlier
scriptures they would not adopt your qibla∆…” tells every atten-
tive Muslim that most Jews and Christians will never adopt the
Islamic qibla∆. of course, there are individual Christians and Jews
who become Muslim and adopt the Islamic qibla∆. But let us not
confuse trees with the forest; that a few individuals who previously
followed the doctored Bible become Muslims does not mean that
all Christians and all Jews are going to accept Islam en masse
through efforts to present them with the truth. 

The unpleasant reality, which Muslims have still not had the
courage to face, is that the Judeo-Christian worldly and material
“interest” can never permit its adherents to acknowledge a selfless,
independent and just qibla∆, as represented by al-Masjid al-Óarœm.
They know what the Islamic qibla∆ stands for, but they choose to
protect and embellish their common “national interest,” their
money-making operations, their transnational corporations, and
their oppressive and exploitative institutions, rather than go over
to an Islamic qibla∆ with worldwide ramifications of human equali-
ty, social justice, and genuinely universal rights. 

It is to protect this Judeo-Christian priority that they have
built an international alliance against any rehabilitation of the
concept of qibla∆ by the global Islamic movement. Their hostility
to the Islamic movement is in proportion to their obsession with
their own money-making, tyranny-inducing, and power-grabbing
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institutions, which to them come before God and scripture, and
before Muslims and their qibla∆.

for these “wheeler-dealers” the stakes are high: it is either
their financial empire that devours the world, with blessings from
churches and synagogues, ministers and rabbis; or an Islamic qibla∆
that seeks to make justice and equality a fact of life even if that
means bringing down the financial and Masonic world order.13

Institutions such as the World Bank, the International Monetary
fund and the united Nations14 — blessed by the Judeo-Christian
establishment — actually fear an Islamic qibla∆ that would eventu-
ally eclipse their bogus world order and bring genuine liberty, free-
dom, equality and justice to the human race. When the media
mouthpieces in Europe and America refer to Muslims on this level
of understanding and commitment as “terrorists” they are actually
expressing their instinctive fear of Islam. 

on the other hand, the same “Judeo-Christian” leviathan is
satisfied if the “Joe Blow” Muslim reduces his qibla∆ to a prayer
direction rather than considering it a symbol of independence,
autonomy, and Islamic self-determination. This Euro-American
monster is pleased with Muslims who have shifted the tasks and
objectives of the qibla∆ from Makkah to New york, Geneva,
london, and Washington, DC. These, we are told by the Western
propaganda pieces, are the “civilized” Muslims! This yah¥dø-
Masonic, Judeo-Christian hatred of Islam is so refined, and so well-
disguised, that they have even managed to enlist Muslim scholars
to bless this secularization of the qibla∆, quoting œyœt and hadiths
out of context to support its trivialization. 

This is quite an accomplishment by contemporary Jews and
Christians, even allowing for the fact that they have the whole
weight and structure of officialdom on their side in their campaign
to paint the Muslims with words like savage, extremist, terrorist,
reactionary and fanatic — all words that describe them more accu-
rately than they describe Muslims. These Jews and Christians,
established and entrenched in power, are using that power to com-
mit the hate crime of history. But you would not know that by read-
ing their newspapers, listening to their programs, and watching
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their movies, for these are some of the “paramilitary” weapons used
against Muslims. 

This is a war of nerves and brains before it is a war of flesh and
blood. That is why it is urgently necessary for Muslims to wake up
and look at reality as defined in this œya∆, “And yet, even if you were
to place all evidence before those who received earlier scriptures,
they would not follow your qibla∆…” (2:145). The prophet (r)
took the Islamic experience deep into the religious, cultural, histori-
cal, and contemporary reality of Bible-toting Jews and Christians.
But the way they reacted to him, their derision and ridicule, solicit-
ed this eternal verdict by Allah (Â) on “interfaith” relations. 

In answer to this wilfully wrongheaded response by the
Judeo-Christian lobby, Allah (Â), the Glorious and
Commanding, instructed His prophet (r) with these words, “And
neither are you to espouse their qibla∆.” It was never meant for
the Muslims to be followers of their emasculated and conceptual-
ly deformed qibla∆. It is not acceptable that Muslims, provided
with this true and invigorating Book from Allah (Â), should even
acknowledge the distorted Judeo-Christian idea of a qibla∆, in
which church is separated from state, clergymen are toadies of
statesmen, the fraternity of the lodge is more important than the
fraternity of the church, and where satan is more “exciting” than
God. And it does not behoove the Muslims to distort their qibla∆
in the same manner. Allah (Â) has given us a qibla∆. The only
thing we need to do now is to energize it; and that can only be
done when our thoughts and minds are clear and guided purely by
these meanings of the noble Qur’an. 

Muslims the world over have to reassemble themselves at al-
Masjid al-Óarœm. Their strategies, their planning sessions, and
their decision-making have to be in Makkah: an open Makkah, an
inviting Makkah, and an accommodating Makkah, the seat of the
Ka‘bah and the confluence of all the ummah’s hopes and aspira-
tions. And yet, the way this world is configured today, Makkah is
almost off-limits to Muslims. restrictions on travelling to Makkah
are increasing year by year and from generation to generation.
official saudi policies have reduced Makkah to something like an
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Islamic Vatican. Thanks to these saudi policies and laws, Makkah
is no longer the seat of a genuine and meaningful qibla∆. Makkah
and Madinah have been neutered; they no longer have any ideo-
logical, doctrinal, political, social, or inspirational value. Even
when the normal Muslim offers his ßalœ∆, be it thousands of miles
away or only a few miles away, he or she is only marginally aware
that he faces toward Makkah — not toward al-Masjid al-Óarœm
with all its functions as a qibla∆. Thus has the qibla∆ been deinstitu-
tionalized, minimized, and weakened. 

The facts are declared by these words from heaven, “nor even
are they [the Jews and Christians] abiding by each other’s
qibla∆” (2:145). If the word qibla∆ is understood to mean a center
of power, then we can search for the meanings of this œya∆ in the
world around us. look at those who claim to be Jews and
Christians. They have so many seats of power that their domain
appears to be a world of smoke and mirrors. Their differences run
deep and their hostilities are legion. Intractable animosity flows
routinely among the many “religions” of Christianity: Eastern
orthodox, roman Catholics, and protestants. similarly, there is
rancor and resentment among the many factions of Jews:
orthodox, Conservative, and liberal. And there is the dark,
unfathomable enmity between Jews and Christians, which both
today subliminally seek to deny by focusing on Islam and Muslims.
Their qibla∆s are numerous; they are peoples without focus or direc-
tion in their lives. After their formal and religious adoption of sec-
ularism, they have — besides their Jerusalem qibla∆ — a
Washington qibla∆, a london qibla∆, a paris qibla∆ and a rome
qibla∆. They consider Canterbury and the Vatican qibla∆s of sorts, as
well as Istanbul and Moscow. These people who verbally identify
with earlier scriptures cannot consolidate a central qibla∆. “Nor
even are they abiding by each other’s qibla∆.”

Ironically, as the Muslims have lost the substance and sense of
al-Masjid al-Óarœm as the qibla∆, the Jews have gained some sense
of solomon’s Temple as their qibla∆. Today they are working behind
the scenes to cancel Tel Aviv as their seat of power and finally relo-
cate “religion” and “politics” to Jerusalem, an effort that has
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approval, support, and sustenance from freemason lodges and the
fellowships of saudi largess.15

After giving this vivid picture of how Jews and Christians sub-
ordinate their faith to their materialist interests, thus secularizing
God’s religion, the words of the Qur’an change direction, address-
ing the prophet (r), “And if you [o muhammad] should follow
their erring views after all the knowledge that has come to you,
you would surely be among the offenders” (2:145). In other
words, Allah (Â) is warning the prophet (r) against making the
same mistake of adopting a different qibla∆, that is, putting some-
thing else before his faith in Allah (Â). 

Why should Muslims choose any other qibla∆? Why would
Muslims reduce to “nothingness” the qibla∆ in Makkah appointed
by Allah (Â)? Why would Muslims lose sight of the meaning of
qibla∆? Why would Muslims dislodge Makkah from its central sta-
tus to become what it is today: a city on the margin of world affairs
and events? remember, in the œyœt immediately before this section,
Allah (Â) was characterizing the Muslims as the central umma∆:
ummatan wasa†œ. Now He immediately follows up by identifying
the qibla∆ as the center of this central umma∆. But how did the
Muslims manage to lose their own central role among the inhabi-
tants of the world? And, in the process, how did they mange to lose
the centrality of al-Masjid al-Óarœm among themselves? 

The short answer is: Muslims have lost all contact with power.
They no longer have it and they no longer relate to it; thus they are
drifters when it comes to these œyœt and their implications in the
real world. In the modern world setup, Makkah has been supersed-
ed by Washington as the de facto center of the world, and al-Masjid
al-Óarœm has been superseded by the White House as the world
qibla∆. Now the yah¥dø Jerusalem is moving to replace both. In the
meantime many Muslims are wandering and straying in any and
every direction but that of their own qibla∆. The Qur’an is resolute
in stating this, because in those early days some Muslims were sus-
ceptible to the yah¥dø characterization of affairs, just as nowadays
many Muslims, whose scholarship is subordinate to yah¥dø “dollar-
ship,” are taken in by a yah¥dø description of matters. 
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It was recently reported that the Israeli government had asked
the palestinian National Authority in Ghazzah to ban TV and
radio from broadcasting some œyœt from S¥ra∆s al-Baqara∆ and al-
Mœ’ida∆. The Israelis said the broadcasting of such œyœt constitutes
agitation of the palestinian public which is prohibited by the Wye
river accords between the Israelis and the plo (1998).16 In a par-
allel development the united Nations relief and Work Agency
(uNrWA), which works to assist palestinian refugees, also
expressed the desire to delete similar Qur’anic œyœt from textbooks
used in the schools that it supervises. Dr. As‘ad ‘Abd al-ra˙mœn,
who is the official in charge of refugee affairs, said this himself,
according to reports dated November 21,1998.17 A recent film
called The Arab Dream (al-Óilm al-‘Arabø) was also objected to by
the yah¥dø authorities.18 This short film — about ten minutes long
— recaptures the misery and agony, the resistance and fight, the
death and destruction, and the hopes and fears of all the peoples
who have been victimized by the Zionist regime for the past 50
years. The Israeli authorities also demanded that this film should be
taken off the air because it violates the Wye river accords. After
the 9/11 incident, lynne Cheney, the wife of then us Vice
president Dick Cheney, led a delegation to saudi Arabia to reform
primary and secondary school textbooks by removing all references
to yah¥d, mushriks, jihad, and qitœl.19

faced with such demands, the powerless palestinian author-
ity behaved exactly like the rest of its powerless Arabian counter-
parts that litter the Middle East: they all, sooner or later, acceded
to the yah¥dø diktat. But when the yah¥d begin to fear the pub-
lic recitation of œyœt from the Qur’an, it is a sure sign that the
Muslims are beginning to understand the Qur’an’s words and
intents, wal-˙amdu lillœh.

The Qur’an then reiterates that these Jews and Christians, as
much as they camouflage themselves and try to hide the truth, do
in fact know the Qur’anic words to be the truth. The Qur’an is
equally clear that they know Allah’s prophet (r). But they deny
and hide this fact simply because their “interests,” which can be
traced to their collective selfishness, dictate this grand conceal-
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ment of God’s truth, “People who were given earlier scriptures
know it [the Scripture] as they know their own children; but,
behold, some of them knowingly suppress the truth” (2:146). 

If you know someone or something as well as you know your
children, then you know it very well indeed. Collectively, if not
individually, these followers of the Bible know the Qur’an and
ras¥l-Allah (r) as they know their own children; and that being
the case, there is no basis for Muslims making believe that Jews and
Christians are lacking true knowledge and that we Muslims are
duty-bound to show them the truth about Islam, the Qur’an, and
the prophet (r). In light of this clear œya∆, those Muslims who are
spending their time, effort, and resources on da‘wa∆ programs in
hopes of achieving a breakthrough with the “people of the Book”
are either not versed in the meanings of the Qur’an, or are deliber-
ately seeking an escape from their responsibilities to reconstruct a
fully-fledged Islamic reality on earth with Makkah as its hub. The
best form of da‘wa∆ for the rest of humanity would, in any case, be
for Muslims to establish an Islamic society that demonstrates the
reality of Islam. This would achieve more than all of these da‘wa∆
programs combined. 

At this state of elevated awareness about the scripturalist
responsible for the sway of political power — imperialists and
Zionists — as opposed to the one who is the victim of political
powers, and at this point in the conscious development by Allah
(Â) of His subjects, He says, “The truth is from your Sustainer:
be not, then, among the vacillators” (2:147). of course, we all
know that the prophet (r) did not vacillate or waver for one
moment concerning this message from the Almighty. In another
œya∆ Allah (Â) says to His prophet (r), “And so, if you are in
doubt about [the truth of] what We have [now] bestowed upon
you from on high, ask those who read the divine writ [revealed]
before your time…” (10:94). And when the prophet (r) heard
this œya∆ his response was, “I do not doubt [this Book] and will not ask
[the Biblical scholars].”20

remember Allah’s (Â) words, “And if you [o muhammad]
should follow their desires after all the knowledge that has come
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to you, you would indeed be among the offenders…” and “The
truth is from your Sustainer; be not then among the vacilla-
tors…” for all intents and purposes, imagine then the words we
deserve for abandoning our God-given qibla∆ and raising the rank of
the White House above that of al-Masjid al-Óarœm, and for raising
the status of Washington above that of Makkah. This is practically
what we have done, if we dare to admit it. These œyœt and many oth-
ers were meant to immunize the Muslims against yah¥dø brainwash-
ing. When we do not take our Qur’anic medication, we leave
ourselves open to infection by yah¥dø propaganda — an infection
that attacks our minds first, and then paralyzes our collective body. 

These œyœt are the balm for today’s ramshackle and dilapidat-
ed Muslims, who have become a diaspora by their abandonment of
the only true qibla∆ left in the world. There are Muslims today who,
in their subservience to kufr, feel honored to study in faculties and
institutions that teach self-serving Western views of Islam, the
Qur’an, Allah (Â) and His prophet (r). To add insult to injury,
these “educated” Muslims feel even more honored to be considered
worthy of teaching these half-baked ideas on Islam to others. We
have a pathetic class of university graduates who yearn to graduate
in “Islamic” studies from oxford or Cambridge, John Hopkins or
Georgetown, or the sorbonne. Non-Muslim orientalists have
become the authorities on Islam for these “costume Muslims”
whose highest ambition is to be honored by a phD from these
Zionist and imperialist “Islamic scholars.” 

These qibla∆-less Muslims actually believe they are involved in
gaining real Islamic knowledge; in fact their minds are being filled
with doubts, uncertainty and even distrust of the Qur’an and
sunnah by a kœfir professor or instructor. And all too many of these
students are encouraged, after years of studying at the feet of the
enemies of Islam, to return home with certification from these
kœfirs to spread their uncertainties and doubts through the local
institutions of higher learning in their own countries. 

This is yet another manifestation of a hollow umma∆; the fact
that this ummah no longer has its own heavenly-certified qibla∆ is
reflected in the minds of its new generations. Why should Makkah
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and Madinah not have the best Islamic universities and the most
advanced knowledge on all the Islamic specialties: fiqh, history,
sociology, Qur’an, Hadith, the Arabic language, and philosophy? No
longer being the Muslims’ qibla∆, as the qibla∆ was meant to be,
Makkah has not only lost its political and ideological esteem but
also its intellectual value. Makkah is meant by Allah (Â) to be the
qibla∆ of all Muslims where, at least, the Muslims expect to be clear
on who is Ahl al-Kitœb and who is Zionist yah¥d and imperialist
naßœrå. But thanks to the saudi stranglehold on these two vital
areas, American and Israeli officialdom are conveniently dubbed
Ahl al-Kitœb! The alleged Ahl al-Kitœb status of the usA, Europe,
and Israel is so important that the 65 million Muslims in Iran were
deemed to be outside the pale of Islam when Imam Khomeini took
on the evil Zionist-imperialist duopoly in the region. The bogus Ahl
al-Kitœb status of the same worldwide imperialists and Zionists is so
ingrained in saudi officialdom that their dear brother of yesterday,
saddam Hussein — the defender of Arabianism and Islam, the mod-
ern day Íalœ˙uddøn — all-of-a-sudden, when he invaded Kuwait,
became a villain whose evil had to be defeated by a saudi alliance
with Ahl al-Kitœb in Washington, london, paris, and Tel Aviv.21

Allah’s (Â) concern for this ummah and His love for it are
timeless. He saw our behavior and advised us before it is too late.
He is telling us in these œyœt to stop listening to those who wish us
no good. Their social sciences are but a detraction from this divine
writ. Muslims should assimilate the meanings of the Qur’an in mind
and in heart together, and ignore the distractions of the Zionist-
imperialist interests. They have their interests and we have ours. 

For everyone has a direction of his own to which he
turns. Vie, therefore with one another in doing good
works. Wherever you may be, Allah will gather you
all unto Himself: for, verily, Allah overpowers every-
thing (2:148).

It is these commandments from Allah (Â) that will spare us the
distortions and twisting, the sedition and meddling, and the misin-
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formation and trespassing of Jews and Christians into our Islamic
domain. let us make it possible by defeating the strangulators of
Makkah and Madinah, and vying instead in moral feats, as we are
all consciously tied to our eventual return to Allah (Â). At the
same time, the adventurers who seek to cause havoc in our midst
are also on their way to Allah (Â). All their worldly tricks will not
escape His notice. These œyœt should raise us to the level of serious-
mindedness, especially as we are now paying a heavy price for our
short-sighted understanding of this guiding Writ. 

Al-masjid al-Óarœm Gives makkah Distinction

Thus, from wherever you may exit [move on], turn
your face toward al-masjid al-Óarœm — for, behold,
this is the ˙aqq [truth and fact] from your Sustainer;
and Allah is not unmindful of what you do (2:149).

Notice in this œya∆ that Allah (Â) does not tell the prophet (r)
and the Muslims praying with him to turn toward Makkah. He
specifically tells them, and us by extension, to turn toward al-
Masjid al-Óarœm. It is because of al-Masjid al-Óarœm that Makkah
gained its importance and status; it is al-Masjid al-Óarœm that gives
Makkah its aura of sanctity and holiness. Therefore, contrary to
what many textbooks tell readers about Muslims turning in prayer
to Makkah, Allah (Â) in these words of the impeccable scripture
orders Muslims to turn toward al-Masjid al-Óarœm. No Muslim can
have any doubt about the centrality of al-Masjid al-Óarœm to the
ummah. This œya∆ places al-Masjid al-Óarœm at the core of con-
centration for all Muslims as they commune with Allah (Â) dur-
ing their regular ßalœ∆s day and night. Visualize how Allah (Â)
intends this masjid to be: the heart and the hearth of all Muslims.
Then visualize how the saudi satraps have drained al-Masjid al-
Óarœm of its purpose and status. We, the Muslims of the world,
often do not have access to al-Masjid al-Óarœm for Hajj and
‘umra∆, much less as the combined civic and religious focal point
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for our common decisions, our common future, and our common
strategies. It is comforting to have the following words thunder
against such quislings in Jeddah and riyadh, “And Allah is not
ignorant of what you do.”

This is a timely response to the secular and nationalist pseu-
do-Muslims who have degraded al-Masjid al-Óarœm from the
focal point of Muslim life, and reduced it to a symbol stampeded
by Muslims once a year during the Hajj rush. It cannot be that
Allah (Â) is unaware of the deliberate saudi policies to dilute
the value of al-Masjid al-Óarœm. Allah (Â) is not absent-mind-
ed to the saudi rules and regulations, forbidding Muslims from
amplifying the dignity and sanctity of al-Masjid al-Óarœm,
because of their specious claims about this being a bid‘a∆. And
Allah (Â) is not oblivious when it comes to the larger scheme of
disconnecting the Muslims from the retreat of al-Masjid al-
Óarœm, where they should be free to travel, assemble, and discuss
their concerns and affairs. Allah (Â) knows very well their tac-
tics and their strategy. 

Then these œyœt refute the assertions of people of earlier
scripture, as well as others, who disparaged the Muslims because
they were directing themselves to the Jewish qibla∆. In this qibla∆
clash — the yah¥dø vs. the Islamic — there were opportunists
waiting for the slightest indication to accept yah¥dø propaganda
that the Muslims were simply imitating Jews. If the Jewish qibla∆
is the real thing, their reasoning went, their understanding of
God and scripture must also be the real thing. There were also
Arabian mushriks who asserted that those who turned away from
al-Masjid al-Óarœm were traitors and apostates because they had
abandoned the age-old Arabian traditions, customs, heritage, and
culture, so intertwined with al-Masjid al-Óarœm. These mushriks,
the enemies of Muhammad (r) and Islam, condemned the
prophet (r) for forsaking the Arabian al-Masjid al-Óarœm for the
qibla∆ of Ban¥ Isrœ’øl. When the prophet (r) and the Muslims
found themselves between two fires, the Israeli yah¥d and the
Arabian mushriks, Allah’s (Â) soothing words gave them comfort
and confidence, 
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Hence, from wherever you may proceed, turn your face
[in devout orientation] toward al-masjid al-Óarœm; and
wherever you all may be, turn your faces toward it, so
that people should have no [valid] argument against you,
unless they are bent on unfairness. And hold not them
in awe, but stand in awe of me, [and obey me,] so that
I may bestow upon you the full measure of my bless-
ings, and that you might be guided (2:150).

This was a tense period of character and community develop-
ment. on one side the yah¥d had intensified their campaigns
against Muslims who were friendly and brotherly toward them, and
even shared their qibla∆. on the other side the Arabian mushriks
were making accusations of treachery and treason against the
Muslims for refusing to accept the traditional and cultural meanings
of al-Masjid al-Óarœm, preferring instead to follow the divine com-
mandments. Being located in the propaganda firing line of yah¥d
and Arabians, the prophet (r) was instructed by the eternal words,

Thus, from wherever you may come forth [from this
firing line position], turn your face [in earnest orienta-
tion] toward al-masjid al-Óarœm; and wherever you all
may be [in the same firing line between Yah¥d and
your own cultural establishment], turn your faces
toward it, so that people should have no [valid] argu-
ment against you (2:150).

We need to look at the enduring meanings of this œya∆. It is
well-known that committed Muslims are culture-free: they do not
carry with them, into their Islamic sphere of activities and commit-
ments, the baggage of centuries of hereditary and habitual customs
or rules. But how does one purge the strong cultural attachment of
a community or individual? Allah (Â) transformed these first gen-
eration Muslims by guiding them to identify with a non-Arabian
symbol that was still an Islamic one — the qibla∆ in al-Quds — thus
forcing them to leave behind any cultural attachment they may
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have had for al-Masjid al-Óarœm. However at this point, the
yah¥dø-Israeli forces, placing their own racist cultural interpreta-
tion on religion, could not tolerate the Muslim goyim identifying
with al-Quds. In both cases the Muslims were sincerely trying to
recognize the God-given authenticity of the status of the two holy
places. And in both cases they were ridiculed by those who had
deformed Allah’s (Â) døn by centuries and generations of commu-
nity routine, tribal folklore and racial fixations. 

Allah (Â) had to make the final decision for these honest
and sincerely yielding Muslims. He did so by telling them to move
out of this firing line by finally and conclusively reclaiming al-
Masjid al-Óarœm as their qibla∆, which had by then been cleansed
of its cultural accretions. The battle lines today are similar. Muslims
who are trying their utmost to live up to the pristine standards of
the Qur’an and sunnah find they are still in the firing line of
yah¥d. The Qur’an and sunnah make it clear that Jerusalem does
not belong to racist Israelis and yah¥dø bigots, who have stolen it
from its rightful owners and are trying to turn it into the center of
a world dominated by racist yah¥dø politicians and rabbis. At the
same time, these Muslims, trying sincerely to follow the example of
Muhammad (r), are under fire from Arabians who have made
Makkah into a cultural outpost of the saudi family and marginal-
ized al-Masjid al-Óarœm. They have stolen al-Masjid al-Óarœm
from the Muslim ummah as surely as the Zionists have stolen al-
Quds, and are likewise trying to destroy its true value as the qibla∆
of the global Muslim ummah. 

Both of these camps call forth all the traditional and status
quo understanding of their culturalized Judaism and Islam to thwart
the Muhammadi Muslims from regaining the qibla∆. When the
Muslims in the ummah wake up to these meanings and translate
them into determinations and decisions, then the superficial crust
of cultural yah¥d and ceremonial Muslims will wither away. This is
another way of saying that there will always be those cultural yah¥d
and traditional Muslims who will take their erroneous attitude to
its mistaken end. Just listen to what the state-sponsored rabbis and
imams have to say about this Qur’anic command. Each side is
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affixed to its conventional and racial “superiority.” The yah¥dø side
has enlisted worldwide support on the basis of a faulty understand-
ing and interpretation of the Bible, and the saudis have enlisted
Muslim support on the basis of a faulty understanding and interpre-
tation of the Qur’an. But this should not deter the Islamic move-
ment from its duties and responsibilities. If Muslims are incapable
of recognizing the saudi stain on their contemporary record, they
are just as guilty of bias and prejudice as those Jews who are unable
to point out the Israeli stain and stigma on their contemporary
record. How soothing in this context are Allah’s (Â) everlasting
words, “Do not fear them — but fear me…”

This is precisely where fear begins to set in: when you know
that you have an external enemy (racist Israel), as well as an inter-
nal one (the saudi kingship). If their aggregate wealth is added up,
they are probably the world’s premier financial empire; and when
their supporters’ military might is considered, it would seem stupen-
dous. But remember, committed Muslims have Allah (Â) on their
side when they are doing His will, so these seemingly gigantic fig-
ures become nothing to worry about as they are nothing but mere
midgets and deluded dwarfs. Allah (Â) has everything under con-
trol because He operates and moderates the affairs of the world that
is, and the world to be. While Allah (Â) is reminding Muslims of
His power along with the “power-show” of the religiously tyranni-
cal and the fanatically racist, He says to those who work His will,
“…and [obey me,] so that I may carry out and complete my
blessings upon you, and that you might be guided.”

Allah’s (Â) grace and blessings do not come in a vacuum. A
God-given blessing or benediction comes after Muslims have been
put in a state of human fear by other humans whose powers appear
superior but who in comparison to Allah (Â) are ineffectual. one
can appreciate this bounty of blessings, as those early Muslims did,
only when he has made that demanding transition from the status of
kufr into a state of Islam. The kœfir establishment is so rotten, so atro-
cious, and so woeful that when it is forsaken by the committed
Muslims, it is forsaken not only as a system but with all the traditions,
customs, habits, culture, and lore associated with a kœfir way of life. 
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The kœfir system and establishment thrives on peoples being
antagonistically divided on any basis that would consolidate the
vested interests of the power elites who use traditions and culture
to buttress their established position in the status quo. race, tribe,
gender, class, nationalism and color are some of the bases on which
tradition, culture and even “religion” are mobilized to serve the
higher interests of the power elites. The weak Muslims of
Bangladesh, Nigeria, Indonesia, Egypt, and so many other places,
will appreciate Allah’s (Â) blessing that comes from having a gen-
uine and meaningful qibla∆ in Makkah, in the context of a global
Islamic society. In contrast to the alienation they presently feel in
the international kœfir system, they will be radically transformed
and immensely charged with the power of Islam, would the
Makkan qibla∆ be recharged with the vitality the prophet (r)
placed therein.

Before this energizing œya∆ designated al-Masjid al-Óarœm as
the power center of the ummah, and therefore upgraded the sta-
tus of Makkah, the Arabians considered Makkah to be their liter-
ary, cultural, and “national” qibla∆. But al-Masjid al-Óarœm and its
surrounding dwellings were, by and large, of no significance to the
world around. The empires of persia and rome were not con-
cerned with this desolate and remote nomadic enclave on the bar-
ren sands of Arabia. likewise, the Jewish qibla∆ in Jerusalem was of
no major consequence to the romans and persians, as the romans
had a few generations earlier destroyed Jewish dissent, virtually
finishing the last remnants of Jewish resistance at Masada.22 With
these œyœt, al-Masjid al-Óarœm gained an aura as the Muslims’
qibla∆, eclipsing the characters of both the Arabians and the Jews.
The new qibla∆ — and with it, the new community of people edu-
cated by the Qur’an and sunnah — rearranged the power centers,
the power balance, and the power configurations of human soci-
eties on earth. This was how Allah (Â) carried through and ful-
filled His amplitude and bounty upon these Arabian-cum-Arabs.
Not only did al-Masjid al-Óarœm’s qibla∆ transcend the cultural,
national, and racial status of Makkah among the Arabians, and
Jerusalem among the people of the Bible, it also dwarfed the ideo-
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logical, political, and military status of rome and shiraz. That is
what a qibla∆ is. And Muslims the world over should lament the
fact that Makkah today has been reduced by the saudi Arabian
“royals” to its pre-Islamic stasis. Now, as in the days of jœhiløya∆,
Makkah is dormant, overtaken as a centre of history and civiliza-
tion by Washington and New Delhi, by rome and Tel Aviv, and
also by the Vatican and Jerusalem. Even lesser places such as
Belgrade and Canterbury have outpaced the saudi Makkah. And
we need not go so far away: even within the Arabian peninsula,
the saudi secularization of Islam has reduced Makkah and
Madinah to the strictly ritual and “religious,” while the saudi
cities of Jeddah and riyadh have picked up the political and vital
decision-making roles that rightfully belong to the prophet’s (r)
two cities. 

Muslims should understand that Allah (Â) will give them
the full measure of His benefaction only when they emerge victori-
ous from all their cultural shells and break out of their national
boundaries, thereby having free access to their divinely-consecrat-
ed qibla∆. only when this social aspect of the ummah’s relationship
with al-Masjid al-Óarœm is reinstated may we expect Allah (Â) to
fulfill his pledge, “And so that I may complete my bounty and
blessings upon you.” 

In recounting this episode, the Qur’an highlights the yah¥dø
propaganda and rumor mill — the media and public opinion man-
ufacturers of the day — as being so influential that the words of
Allah (Â) had to be reiterated and etched into the hearts and
minds of the Muslims. Muslims today, regrettably, tend to be influ-
enced by the mass media and not by the Qur’an’s message. This
Qur’an provides, besides many other things, spiritual immunity
against rumor-mongers, their contortions of issues, and their slant-
ed presentation of events to fit prejudices that serve their agenda. 

These œyœt are as effective and therapeutic today as they were
14 centuries ago, just as fossilized culture and ossified scripture are
as challenging today as they were when this Qur’an was revealed.
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The Divine expression of Wisdom (Óikma∆)
After this break with the effects and forces of dominant culture and
ancestral “nationalism,” the momentous œyœt of the Qur’an mes-
merize the Muslim mind on Allah’s (Â) abounding ni‘ma∆ (bless-
ing), part of which is His privilege upon Muhammad (r) and the
hitherto wandering Arabians with whom his mission commenced.
This was finally, after several generations, Allah’s (Â) response to
the du‘œ’ of Ibrœhøm (a) who built al-Masjid al-Óarœm. The fol-
lowing œyœt endear Allah (Â) to the Muslims after they prove
their commitment to Him, 

likewise, We have sent unto you an apostle from
among your selves to impart to you our involvement
[in your world], and to cause you to grow in prudence,
and to teach you scripture and wis dom, and to teach
you that which you knew not. So remember me, and I
shall remember you; and be grateful to me, and deny
me not (2:151–152). 

This œya∆ corresponds to the previous one in which Ibrœhøm, while
building the foundations of al-Masjid al-Óarœm with his son Ismœ‘øl
(Ç), calls upon Allah (Â) to appoint of his posterity an apostle
who would hail from the vicinity of this sanctuary — someone who
would convey Allah’s (Â) involvement in their worldly mat ters,
who would teach them scripture and wisdom, and who would raise
them to a level of responsibility and maturity. so the early Muslims
with a fresh qibla∆ were not “invent ing” or fabricating their own
qibla∆. They had a substantial historical link to the founder of al-
Masjid al-Óarœm. And when the conditions and circumstances were
right Allah (Â) answered Ibrœhøm’s (a) prayer, hence the leading
role of these race-free and culture-free Muslims. By extension, this
would be equally applicable to today’s committed Muslims.

And as the qibla∆ does not lend itself to any national or eth-
nic pride, the fact that Muhammad (r) is an Arab should not con-
tribute to any national or ethnic pride, “likewise, We have sent
to you an apostle from among yourselves.” of course this is an
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honor; but from the numerous Qur’anic anecdotes about Ban¥
Isrœ’øl, it should now be known that honor does not beget a licence
to be preju diced, discriminatory, or bigoted. These Arabians-cum-
Arabs now had the scripture and the Apostle (r) as a trust; but by
now they had become humbled enough to know they could not use
this honor to claim some type of “chosen race” status. remember,
this is the same Apostle (r) who the yah¥d, the source of the orig-
inal racism and elitism, were “bragging” about before his advent.

“He [muhammad] imparts to you our involvement [in your
world of deeds]. Whatever he is telling you about us is the truth
and the reality (˙aqq)” (2:251). Allah (Â) is speaking to the
bearers of the Qur’an as His servants in front-line positions of duty
and responsibili ty. only a few years back, they had been at the bot-
tom of the world’s social pecking order. But now, after an arduous
period of tempering, Allah (Â) privileged them with this sanctity
(the qibla∆), the Qur’an, and the Apostle Muhammad (r). Why
Allah (Â) selected these desert nomads to become the initial
human purveyors of His trust will remain a question that solicits
the best objective answers. What follows are a combination of cir-
cumstances and characteristics that might contribute to a partial
understanding of this issue: 

1. Their nomadic and bedouin lifestyle kept them at the periph-
eries of moderni ty in one sense, while in another sense, it
qualified them for the spartan task ahead as they were not
spoiled by the comfort and leisure of affluent societies. 

2. Their whole history, unlike other known peoples’, was one of
perfecting the delivery or communication of their human
experience through their language: Arabic. The inti mate rela-
tionship between human emotions and the human experience
and then capturing it in the Arabic lan guage, on the one
hand, and the well-thought-out foun dations and struc ture of
the Arabic language to enable this to happen on the other,
made the language particularly suited to stating and express-
ing the meanings of what they came to know as the final
scripture, the Qur’an.

3. The Arabians were a desert people; they were not blessed with
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an abundant source of fresh water. unlike other great and
influential civilizations in history, which were born around
easy access to water, the Islamic civilization emerged from a
part of the earth where there was little available fresh water. To
some extent an environment shapes the nature of the people
who inhabit it. Thus in areas where fresh water is plentiful, the
soil is rich with nutrients and thereby the people are robust in
mind, spirit, and body. Not so with the bleak and parsimonious
desert. To transform these unsettled nomads into the peak of
civilizational prowess without the benefit of the most essential
natural resources is nothing short of a miracle and points to the
glory of Allah’s (Â) power, favor, and program. 

“And causes you to grow in prudence.” This is the favor of
Allah (Â) upon the bearers of this Qur’an-in-motion: that they
shall grow through their experiences, and that they, through this
transformational experience, will mature enough to see how impor -
tant it is to be liberated from the prejudices and biases of both
ancestral and scriptural ties. undergoing this struggle for social and
psychological liberation will con tribute to their maturity and puri-
ty. Had it not been for Allah (Â) guiding them through this over-
whelming complexity, they probably would have made the wrong
decisions or would not have known how to pro ceed. But Allah
(Â) sent His Apostle to lead them through this social and civil
cleansing process. When al-Masjid al-Óarœm was assigned to them
as their qibla∆, they knew from experience that it was more than
just a prayer-direc tion, more than just an element of ritual. They
knew from the tension and verbal hostility coming from internal
and external cultural shells, Arabian and yah¥dø respectively, that
the qibla∆ meant not only “religious” and “cultural” independence
but also ideological and politi cal independence. Emerging from this
experience, their sovereign status was elevated to the plateau of
taw˙ød, away from shirk. This energetic qibla∆ serves as a reminder
every time committed Muslims concentrate on Allah (Â) in their
ßalœ∆ that their direction, in all moments and years of life, is inde-
pen dent, autonomous and liberated. 
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Their discretion with this new qibla∆ places them on the
moral high ground of humanity. other seats of power and reli-
gious centers in the world are polluted by sexuality, infidelity,
greed, and crime. opportunism and self-interest are the hallmarks
of all other qibla∆s. But this qibla∆, the qibla∆ of the Muslims, caus-
es those who accept it to grow in spir itual and physical purity.
When the human impulses of greed, self-interest, abnormal pos-
session, and rapacity are psychologically absent from this qibla∆
orientation, then usury, cheating, blackmail, theft, and greed are
absent from society. As these are all sins and crimes that pollute
soul and society together, getting on a program to overcome them
will purge life of injustice. Never will humanity experience the
true and encom passing meaning of justice until it orients itself
toward Allah (Â), accepts His uncorrupted scripture, and places
all theories thereof into practice. 

“And teaches you scripture and wisdom.” Notice that the
word teach in the above sentence fol lows a human experience.
Teaching was not done in a vacu um. The way Allah (Â) meant
Muslims to learn was through human inter action. That is one rea-
son why the Qur’an was taught over 23 years, unlike the education-
al systems and syllabi nowadays, where the Qur’an is memorized or
recited for the purpose of producing a ˙œfiΩ. Has no one ever asked
why we do not characterize any of those first-genera tion Muslims,
who by all accounts were very familiar with the meanings of the
Qur’an, as ˙œfiΩs? 

The answer is in understanding a simple and abiding fact: the
Qur’an is meant for implementation, not simply for memorization.
The Qur’an is the only scripture left that has been meticulously pre-
served, without any changes to any of its words, since the instant it
was revealed. The Qur’an is the only scripture that survives verba-
tim in theory and in fact; the only thing required of humans is to
put it into practice. And to do so Muslims have to gain knowledge,
understanding the wisdom of its significance and sense. And due to
the Qur’an’s constancy and currency, Muslims of any generation
can resuscitate the process that transformed the first generation of
incomparable Muslims. 
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Allah (Â), through the model of His Apostle Muhammad
(r), infused the implementation of per ceived meanings with wis-
dom:  ̇ ikma∆. so, in a sense, ˙ikma∆ is the retrospective advantage
that Muslims enjoy when they emerge from their detailed or gener-
al situ ations to implement the intents and purposes of this Qur’an:
individually or collectively, structurally or non-structurally, at a
slow pace or at an accelerated pace. Through this hands-on and ret-
rospective assessment and refinement, Muslims acquire the per-
spective necessary to determine what needs to be done in view of
the realities, and with all pertinent things considered. 

one definition of wisdom is the knowledge of what is right or
true coupled with just judgment as to action, that is, sagacity, dis-
cernment or insight. But who is to say what is true and what is
right? And conversely who is to say what is false and what is wrong?
If this is left to humans, there will never be a uniform dissertation,
a universal definition, or a concise explanation of right and wrong.
If, however, this is left to a deity or divinity, then we as humans
would be required to exercise our God-given mind, judging as to
the appropriate ness, suitability, depth, and reach of sagacious
thought belonging to such meanings and defini tions. 

Óikma∆ (wisdom) is a word that is mentioned 20 times in the
faultless Qur’an. on ten of these occa sions, the word is used as an
adjec tive to qualify the word al-kitœb, meaning the Qur’an. This in
and of itself is a pow erful indication of not only the importance of
˙ikma∆ as a value and quality, but also to the fact that wisdom and
its source are conjoined. let us take a look at some human attempts
to define the word wisdom. 

We are told, for instance by felix Adler, that “wisdom consists
in the highest use of the intellect for the discernment of the largest
moral interest of humanity,” begging the question of who defines
the largest moral interest of humanity.23 similar problems arise from
other definitions, which include,

felix Adler: Working from the better for the love of 
the best.
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Aeschylus: Wisdom comes by suffering.24

The commonly used, but distorted, versions of the scriptural Bible
contain the following comments on wisdom, 

The spirit of human love. (Apocrypha, Wisdom of
solomon, 1:6) 

for the wisdom of this world is foolishness with God. 
(1 Corinthians, 3:19, New King James Version). 

for in much wisdom is much vexation, and he who
increases knowledge increases sorrow. (Ecclesiastes, 1:18,
English standard Version). 

…Days should speak, and multitude of years should
teach wisdom. (Job, 32:7, King James Version). 

The fear of the lord is the beginning of wisdom. (psalms,
111:10, New King James Version)

We notice in the above biblical descriptions that there is no men-
tion of man’s acquisition of wisdom from God through a learning
process, as is the general description of ˙ikma∆ in the Qur’an. let us
now go on to other human intellectuals or philosophers who tried
to define or describe wisdom. 

Ambrose Bierce: A special knowledge in excess of all
that is known. 

ludwig Boerne: pain is father, and love the mother of
wisdom.

Gerald Brenan: Keeping the sense of the fallibility of all
our views and opinions.
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Thomas Carlyle: The highest achievement of man.

John Ciardi: The sad smile with which we recognize our
own motives in a fool.

Cicero: The knowledge of things human and divine and
of the cause by which those things are controlled.

William Congreve: pretending to know and believe
more than we really do.

Adapted from Nathaniel Cotton: To stand prepared to
meet the worst.

Denis Diderot: Never to repent and never to reproach
others, these are the first steps to wisdom.

Norman Douglas: A collection of platitudes.

Alexander Dumas: Two words — wait and hope. 

ralph Waldo Emerson: To finish the moment, to find
the journey’s end in every step of the road, to live the
greatest number of good hours. 

ralph Waldo Emerson: To see the miraculous in the
common. 

paul Engle: Knowing when you can’t be wise. 

Jonah Gerondi: The ability to do good and to abandon sin. 

Homer: To read aright the present, and to march with
the occasion. 

Herbert C. Hoover: Knowing what to do next. 
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francis I. Hutcheson: Denotes the pursuing of the best
ends by the best means. 

William James: Knowing what to overlook. 

Gottfried W. von leibnitz: The science of happiness. 

Gottfried W. von leibnitz: The means of attaining the
lasting contentment which consists in the continual
achievement of a greater perfection or at least in varia-
tions of the same degree of perfection. 

leonard l. levinson: learning aged in wood. 

Moses Maimonides: To recognize that there is an origi-
nal Being … and that all … exist only through the real-
ity of His being. 

Adapted from John Milton: To know that which before
us lies in daily life. 

peter Minard: The faculty of judging from the very view-
point of Creator and father. 

Michel de Montaigne: To take things as they are, to
endure what we cannot evade, to live and die well. 

Napoleon I: The truest wisdom … is a resolute determi-
nation.

reinhold Neibuhr: The final wisdom of life requires not
the annulment of incongruity but the achievement of
serenity within and above it. 

pope sixtus I: The chief aim … is to enable one to bear
with the stupidity of the ignorant. 
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Christina rossetti: All things that pass Are wisdom’s
looking glass. 

saint Augustine: The greatest good. 

saint Gregory: Wise in words … wise in deeds. 

George santayana: To believe the heart. 

Adapted from Arthur schnitzler: Taking all things as
much as possible seriously, but nothing too gravely. 

Henry David Thoreau: palpable falsehood till it come
and utter itself by my side. 

John Greenleaf Whittier: Inward silence. 

Anonymous: something divided into two parts: (a) hav-
ing a great deal to say; (b) not saying it.

Anonymous: Making the most of all that comes, the
least of all that goes.25

This is an attempt to bring together a wide range of statements on
wisdom by Western personalities. And there is no doubt that some
of these statements do convey insight, wit, and the ability of the
human intellect to describe wisdom. But like everything else that is
human, the attempt falls short of a comprehensive grasp of what
wisdom really is. But in the Qur’an, Allah’s (Â) Word, there is that
durable and abiding grip on the meaning of wisdom.

In the ten œyœt where the word ˙ikma∆ (wisdom) directly fol-
lows the word al-kitœb (the scripture), we begin to understand that
˙ikma∆ is a follow-up or by-product of the human apprehension and
understanding of Allah’s (Â) scripture, His Book (see œyœt 2:129,
151, 231; 3:48, 81, 164; 4:54, 113; 5:110; and 62:2). one of these
œyœt is given here,
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He it is who has sent unto the unlettered people an
apostle from among themselves, to convey unto them
His messages, and to cause them to grow in purity,
and to impart unto them the divine Writ as well as
wisdom — whereas before that they were indeed,
most obviously, lost in error (62:2).

And in the other 10 œyœt where the word is used, Allah (Â) adds
that “personal touch,”

And thereupon, by Allah’s leave, they routed them.
And David slew Goliath; and Allah bestowed upon
him dominion, and wisdom, and imparted to him the
knowledge of whatever He willed (2:251).

Allah (Â) bestows upon David (a) rulership and wisdom, and
imparts to him knowledge of whatever He willed. To refashion this
idea for contemporary discourse, we can say that wisdom in this
context is located between governance and science, or as others
may say, between power and information. But all these are vitally
linked to Allah (Â), as He confers them upon whom He chooses.

…and Allah is Infinite [and] All-Knowing, granting
wisdom to whom He wills; and whoever is granted wis-
dom has indeed been granted assets galore (2:269).

Call [all mankind] to your Sustainer’s path with wis-
dom and goodly exhortation (16:125).

…and to teach you that which you knew not (2: 151).

And indeed the prophet’s (r) experience did teach the nas-
cent Islamic society in Madinah and Makkah things it had never
known and things it would never have known. Had it not been for
this breakthrough of combining better understanding of the Qur’an
with better understanding of reality — as exemplified in the details
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of the prophet’s (r) life from household ethics to battlefield con-
duct, that is, the sunnah and søra∆ — the wayward Arabian soci-
ety could never have been characterized as an Islamic society. 

Had it not been for this Islamic ideology, divine doctrine, and
inspirational political leadership, how could pockets of deserted
Arabians scattered on barren terrain come to experience the true
mettle of those opposed to God on earth: kœfirs, mushriks, the
yah¥d, and their ilk? These unengaged wanderers’ knowledge went
as high as pitching a tent and as far as hope for pasture would take
them. few cities existed in the Arabic speaking world of that time.
But once the Qur’an and the prophet (r) appeared on the scene,
these local Arabians were recast as global Arabs. With human
attachment to Allah (Â) and Muhammad (r), the sky became the
limit and the world the arena for a new destiny. 

The Qur’an was not a book of Arabian literature; the prophet
(r) was not the founding father of an Arabian nationalism; and
Makkah, the Muslims’ qibla∆, was not the capital of a nation-state.
similarly, the masjid was not built for rituals and not meant to be
separated from the vital decisions of the day. It was in the masjid
that the global character of the Muslim was constructed. It was
from the minbar (pulpit) that a transnational and universal message
was presented. It was from the prophet’s (r) masjid that military,
political, and financial policies were adopted based on the under-
standing of the Qur’an’s imperatives and the prophet’s (r) direc-
tives. What a far cry from today’s masjids in Arabia! 

None in Arabia, or for that matter beyond Arabia, dare men-
tion in practical terms and in clear language the meanings of the
Qur’an and the explanations of the søra∆ as they relate to the burn-
ing issues of our age and generation. In many so-called Muslim
countries it is today unlawful to publicly express the things that were
freely and openly discussed during the time of the prophet (r). Had
they the ability to do so, the contemporary rulers of majority Muslim
lands would even pass laws to make it illegal to express in one’s own
heart the crucial meanings of the Qur’an and sunnah. 

God forbid any Muslim making a case for ˙ikma∆ in the bar-
ren minds of self-styled salaføs and worldwide Wahhœbøs. Their

63Al-Baqara∆:142–152



immediate retort would be their customary accusation: bid‘a∆,
bid‘a∆, and more bid‘a∆. And if anyone dare refer to the word ˙ikma∆
in the Qur’an, they will shout back that no one is qualified to ren-
der a tafsør of the Qur’an. In other words, we, the Muslims who are
addressed by this Qur’an, and we, the Muslims who are responsible
for understanding the Qur’an, and we, the Muslims who should be
developing the meanings of the Qur’an as human experience grows
from one generation to the next — in the minds of these types of
Muslims — are all incapable of understanding the lively meanings
and redeeming substance of the Qur’anic text. And if any patient
and thinking Muslim presses forward in this cogent discussion with
these anti-intellectual Muslims, they will revert to their biggest
verbal weapon, and accuse the thoughtful Muslim of kufr.

This is not, of course, meant to be a broadside against all
those Muslims who consider themselves to be salaføs or Wahhœbøs.
There are undoubtedly many well-meaning, tolerant, and promis-
ing Muslims among them. But the loud voices and other activities
of many who are claimants to salafism and Wahhœbism, coupled
with financial largess and political clout, leave no doubt that these
types do not and cannot produce a generation capable of fulfilling
the promise and potential of the scripture, the prophet (r), and
˙ikma∆. With all the financial and material resources available to
them, along with the emotional attachment of the world’s
Muslims, they have yet to foster a generation that could emulate
the example of the generation led by the prophet (r), when all
these factors combined to bring about a just, moral, and muttaqø
leadership for humanity. 

The Qur’an and the prophet (r) are still capable of shaping a
generation that will lead once again in the name of Allah (Â), pro-
vided that we Muslims discover the meanings of the Qur’an in the
real and sobering world around us, while at the same time we become
aware of the facts of the substantial world in the Qur’an. These are
two open books: the Qur’an and creation. We should, with Allah’s
(Â) presence and in His company, read their œyœt and their marks. 

plain for anyone with open eyes and a thinking mind lies an
unfortunate sign of the times: the contrast between Makkah’s
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Arabs 1,400 years ago, who were poor, even poverty-stricken, but
able to read, understand, and act on Allah’s (Â) Guidance; and
Makkah’s Arabians today who are rich, even flushed with wealth,
but are unable to read, understand and actualize the meanings of
the Qur’an. To add insult to injury, they rationalize this pathetic
state of affairs with a show of religiosity that legitimizes claims to
the inactivation of Qur’anic meanings, the fossilization of the
prophet’s (r) dynamism, and the general passivity of character
which they obliquely idolize.

Historical european Kufr Rebranded as Atheism
“So remember me, and I shall remember you; and be grateful to
me, and deny me not.” This œya∆, concluding the section
presently under discussion, preempts the escapist arguments and
inferiority complex riddling the likes of saudi sycophants and
their subsidiaries. fourteen centuries before the toadies of Arabia
glamorized American military prowess and proclaimed the modern
West as “people of the Book” — even as many Western Christians
have denounced the absence of scripture from American and
European life — this œya∆ reminds the Muslims, “So remember
and know me.”

Time has a way of diminishing Allah (Â) from minds and
hearts; so too does the lavish lifestyle of hedonistic princes. The
tribal tyrannies represented by the scions of saud, and their coun-
terparts across the Muslim world, need to heed these mighty words,
“So remember and recall me.” In other words, do not have short
memories; and do not underestimate Allah’s (Â) corrective retri-
bution. The Israelis suffered from a short memory, and they were
decommissioned and relieved of their status of light unto the
nations. Allah (Â) is reminding us to never lose sight of Him:
never dismiss Him in your calculations, never underrate Him in
your plans, and never disregard Him in whatever you do. 

We have been told here to think of and commemorate Allah
(Â) as he has oriented us toward a universal qibla∆. He has favored
us with the final and concluding prophet (r) who taught us through
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understanding, experience, trial, and error, to struggle for justice, to
battle for equity, to know the identities of our enemies, and to keep
our friends close. We must not forget this privilege. If we manage to
keep His presence heightened in our hearts, His awe in our minds,
and His power in our lives, then He will remember us, by extending
more of the same to us, by aiding and helping us with whatever is
required, and eventually by enabling us to triumph and succeed. 

But how do we remember Allah (Â)? We should never lose
sight of the context in which this recollection of Allah (Â) is
mentioned. so how do we call to mind and bethink of Allah (Â)?
one way is to verbalize His attributes (asmœ’ al-˙usnå) with both a
compassionate and thoughtful awareness of these attributes.
Another way is to bear in mind Allah’s (Â) innumerable premi-
ums and bounties. This ought to be done privately and publicly,
quietly and audibly. If devout Muslims remember, repeat, recount,
and review the reality of Allah (Â) in this theme of qibla∆ assign-
ment, then He will attend to their needs on earth. There is a hadith
in the two Ía˙ø˙s, 

Allah says, “I shall reciprocate My subject’s expectations: I
am with him if he remembers [or recalls] Me. If he remembers
Me in confidence I will remember him in confidence; and if
he recalls Me in a public setting I will recall him in a more
honorable public setting; and if he comes to Me in inches, I
will come to him in yards…”26

This is a very profound statement, if only man realizes what Allah
(Â), the Glorious and Illustrious, is saying. Man is the one who
needs Him while He is in no need whatsoever of man. But listen, He
is saying in effect to human weaklings that if they bring Him to their
attention, then He, the Eminent and Majestic, will bring them to
His attention. But if they forget Allah (Â), He will let justice take
its course regardless of their residence (even if it is in Makkah and
Madinah), regardless of their ancestors (even if they are the descen-
dants of prophets and saints), and regardless of their names and titles
(even if they are Mu˙ammads, Ibrœhøms, ‘Aløs, and ‘umars). 
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recalling Allah (Â) and retrieving His reality are not done
by tongue alone. The emotions and feelings of man need to be
adjusted by thinking and contemplating, by jogging and refreshing
the memory of Allah’s (Â) reality. This dwelling on Allah (Â)
should influence our behavior, and our behavior in turn should
meet Allah’s (Â) approval and acceptance. once Allah (Â) is at
the core of man’s heart, He is also at the edges of man’s horizon.
once Allah (Â) fills man’s heart, He also fills man’s world. And
when Allah (Â) commands the impulse and urges of internal man
He also commands the thrust and drives of external man. 

“And be grateful to me, and deny me not.” How are we to
be grateful to Allah (Â) who has given us a direction in life, a
leading role, and a central Ka‘bah? How can we thank Allah (Â)
for blessing us with a position of khilœfa∆ and to be the inheritors of
Ibrœhøm (a)? first, we acknowledge Allah’s (Â) privilege and
preference. Then we are bashful and fearful of disobeying Him. our
gratitude moves from being a feeling, to becoming a character, to
advancing a model of social and peaceful existence. 

Then Allah (Â) says, “And deny me not.” When a person
denies Allah (Â) he attempts to expel Him from his head and mind
and also from his bosom and heart. But Allah’s (Â) reality is so pro-
found, so basic, and so overwhelming that this attempted attack on
the Glory and Majesty of Allah (Â) by humans is no more than a
veneer of error and arrogance, which Allah (Â) refers to as kufr. No
one can substantially and protractingly deny Allah (Â). Individuals
may hold on to an erroneous belief that “God does not exist,” and
governments and intellectuals may campaign to persuade people
that “God” is an idea whose time has long lapsed; but none of this
systemic denial of Allah (Â) can have any lasting effect. 

No atheists, from the ancient Greek philosopher Xenophanes
(570–480BCE) to the contemporary soviet and Chinese-patronized
movements, have had the quality of continuity.27 They all died out:
mentally, historically, practically, and strategically. As we have said
earlier, kufr is more than denying God as a distant divinity. The
core concern of these kœfirs is to deny the various qualities and
attributes of God that are the manifestations of His power. 
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But it would be offensive to broadly brush Europe as a conti-
nent throwing up atheists from time to time. The history of Europe
and its peoples is more complex than simply constituting varieties
of faithlessness. There were and there are European ideas that speak
out against atheism and the denial of God, even though they were
concerned more with a theoretical, rather than a practical God.
The range and nature of atheism in human history and experience
is worth looking at before we move on. 

plato, in his Laws, prescribed the death penalty for certain
kinds of atheists on the grounds that their views undermined both
morality and law.28 Even John locke, the great European advocate
of religious tolerance, exempted atheists from the application of the
principles he was advocating on the grounds that, as he put it,
“promises, covenants, and oaths, which are the bonds of human
society can have no hold upon an atheist.”29 Atheism, he argued,
not only being not a religion but also a philosophy that undermines
all religion, could not come under the privilege of toleration that
was rightly claimed by all bona fide religions. 

In England until the Evidence Amendment Act of 1869,30

atheists, whose word was believed to be untrustworthy, could not
give evidence in English courts of law, because they were unable, as
atheists, to take an oath administered in theistic language. further,
until well into the 20th European century, law courts in England
were reluctant to give custody of children to professed atheists. The
poet shelley, for instance, who was not in fact an atheist but had
been sent down from oxford in 1810 for writing the pamphlet On
the Necessity of Atheism, was legally deprived of the custody of his
children on the grounds that he might inculcate them with atheis-
tic views. The same transpired with Annie Besant half a century
later.31 This early European perception of atheists has subsequently
been replaced by accommodation if not honor for atheists.
Although in some parts of Western societies the public profession
of atheism may still not be socially acceptable, atheists in the
Anglo-American sphere have today, by and large, the same rights,
privileges and opportunities as other members of society (with the
possible exception of Muslims). The term atheism, however, still
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retains negative connotations in some conservative quarters that
lead many who are, in fact, atheists to describe themselves by the
slightly less offensive term agnostic.

The Indian religious tradition, for example the Advaita
Vedanta philosophy,32 together with the religions of Buddhism and
Jainism,33 have all denied, or at least been agnostic toward, the exis-
tence of God, but strangely have not been regarded as any the less
“religious” for that denial. According to this practice, religion is
wider than theism. However, within the Western tradition, absolute
atheism has, overall, been linked to the rejection of religion alto-
gether. such rejection has usually been based on a philosophical
naturalism which denies the existence of any reality other than that
which is accessible through sensory experience. further, from the
18th century onwards, the difficulty of reconciling belief in a God
who is both good and omnipotent with the evil that is found in the
world appears to have led many more people to reject belief in God
than would appear to have been the case in earlier ages. Even so,
shades of this kind of rejection of the Divine Being manifested much
earlier in India, during the 6th century BCE, when the Jains made
use of the argument from evil in their critique of theism.34

Atheism is found in almost all cultures of the world except in
the Muslim sphere. Its earliest recorded appearance in secular his-
tory is in India about the 6th century BCE, where there rose a
materialistic and hedonistic school of thought known as lokayata
or Carvaka.35 The lokayata outlook on the world was similar to
that of the philosophers Democritus and Epicurus in ancient
Greece.36 This view finds poetic expression in the De Rerum Natura
of lucretius.37 And most of the characteristics of later forms of athe-
ism in both the Indian and Western traditions can be found in
these two ancient approaches to the world, in that both have a
materialistic ontology, an empirical epistemology, and a hedonistic
ethic, all of which are features of atheism. However, while Epicurus
advocated a withdrawal from the world of affairs and the cultiva-
tion of private friendship, lokayata by contrast sought to divert
man’s attention away from a religious “other world” toward a prop-
er concern with this, the only world that they believed there to be. 
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A vigorous “naturalistic” (and atheistic) tradition can be found
not only in India and ancient Greece but also in ancient China,
where the most famous “naturalist,” Wang Ch’ung, expressed views
similar to those found in lokayata and Epicurianism.38

The 16th-century English thinker Thomas Hobbes, who is
often regarded as an atheist and was regarded as such by many of his
contemporaries, was, on his own admission, not an atheist but a
Deist.39 Deism holds that God was necessary to account for there
being a world, but that, having created the world, He took no fur-
ther part in its affairs. The first avowed atheist of modern times was
the french materialist philosopher Baron d’Holbach (1723–1789),
the second volume of whose book, The System of Nature, published
in 1754, contained a vigorous defense of atheism.40 from the 18th
century onwards an increasing number of thinkers advocated athe-
ism and the rejection of all religion, the best-known of whom were
Karl Marx, friedrich Nietzsche, sigmund freud and Jean-paul
sartre. As all of these thinkers regarded the matter of Godliness and
atheism to be settled in favor of atheism in the 18th century, none
of them felt the need to substantively argue the case for atheism; all,
however, felt the need to explain the origin of the idea of God and
the role which theistic religion had played in human societies. 

This they did by drawing on ludwig feuerbach’s suggestion
that God was a “projection” of certain aspects of human nature.41

Thus for Marx religion was “the fantastic realization of the human
essence in a world where the human essence has no true reality,” a
fantasy of alienated man that was destined to disappear when a
society in which men and women were no longer alienated had
been brought into being.42 sigmund freud saw belief in God as a
projection of the need that he believed men and women have for a
“father figure” to shield them from the terrible realities of life in the
world.43 The most profound discussion of theism (Godliness) in the
19th century, however, is found in the writings of friedrich
Nietzsche.44 He claimed that what he dramatically called “the
death of God” (nastaghfir-allœh) was fraught with the most serious
consequences for the survival of that culture — consequences he
believed his contemporaries were oblivious of. The foundations of
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Western civilization having crumbled, the “philosophers of the
future,” said Nietzsche, must, as a matter of urgency, address the
problem of how to rebuild Western culture on a non-Godly basis.
for Nietzsche the controversy surrounding divinity was essentially
about the creation of values and a meaningful life in a godless
world. This question was also one of the main preoccupations of
atheistic existentialist philosophy as popularized by Jean-paul
sartre and Albert Camus.45 The consequences of trying to live with
an atheistic outlook on life were also explored by the russian nov-
elist Dostoyevsky in his novel The Brothers Karamazov, which was
intended to be the first part of a larger, but never completed, work
entitled The Atheist.46

To date, the most concerted attempt to establish a totally
atheistic way of living in the world was that of soviet scientific athe-
ism.47 This enterprise, proclaimed by decrees of the ussr supreme
soviet in 1953 to be an integral part of Marxist-leninist ideology,
sought to replace religion, at all levels of soviet society, with a
“positive and constructive” atheistic outlook on life. The mention
of this ill-fated experiment raises yet again in the Western tradition
what is, perhaps, the major leitmotif of the atheism debate at the
present time: the question of the social and cultural consequences
of atheism. This in turn raises the further question of how, in what
is perceived by many to be a post-theistic (if not, as yet, a post-reli-
gious) society, it is possible to establish society on other and more
secure foundations than atheism. The civil religion debate, initiat-
ed by robert Bellah and other American sociologists worried about
the future development of American society, is indicative of the
fear that many people in Western society still have: that unless
society is founded on theistic or, at the very least, religious founda-
tions, social order, and with it a meaningful way of life, will col-
lapse.48 Contemporary atheism is in retreat because the underlying
fear is real and unavoidable. A glimpse of this plight is reflected in
Allan Bloom’s comments on atheism and culture in the third part
of his book The Closing of the American Mind.49

After this diversion into the Western or European proposi-
tions about theoretical and mental arguments for and against the
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existence of God, we appreciate even more why Allah (Â) has
assigned the world a qibla∆ that is designated by Him to be a guid-
ance for humanity. It is only the people of this qibla∆ who have
never fostered ideas of atheism or any denial of His presence in
human existence, motivation and action. God forbid that Muslims
should one day abandon Him and be misled by the likes of the
atheist philosophers and thinkers! 

Among the prominent advocates of atheism, many are
yah¥d: Karl Marx, sigmund freud, and others who will be cited at
appropriate places in the development of the meanings of this
practical divine Writ. These yah¥d in the sequence of these œyœt
are anxious to have Muslims become kœfirs. Imagine how happy
yah¥d would be if there was somehow a mass conversion of
Muslims into kufr. The objective of these yah¥døs is to deprive
Muslims of their divine commitment, their Godly attachment, and
their heavenly goal. This Allah-to-man and man-to-Allah rela-
tionship is the most precious connection there is; and no amount
of philosophical babble is going to convince the earnest and
Allah-aware Muslim individual or society otherwise. It is the
acknowledgment of this very fact that gives the Muslims their mis-
sion, strategy and destiny. The facts speak for themselves: can any-
one point to Muslim philosophers who championed atheism, or
Muslim thinkers who wrote books on atheism? The answer is obvi-
ous: Muslims do not have their equivalents of Nietzsche, Marx,
freud, sartre, and their antecedents. 

Muslims never had and never will have, inshœ’allœh, the equiv-
alent of a soviet union and Eastern Europe where the denial of
God was a privilege, a means for promotion, and a status of pru-
dence and power. only in a few isolated cases, such as Albania and
south yemen, have regimes even attempted to impose such an offi-
cial denial of Allah (Â) on a Muslim people.50 from the founda-
tional influence of false atheistic philosophers and thinkers, their
erroneous notions and ideas, and the operational kinetics of corrupt
and self-serving power structures, the in vogue political and ideo-
logical systems, which have now brought the world and its people
to the tipping point, were fashioned. If we thanked Allah (Â) day
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and night for protecting us from this evil, we would never be able
to thank him sufficiently. 

We have no evil empire in our Islamic hemisphere, but the
West carries the dubious distinction of having its own evil
empire(s). What used to be the political and ideological representa-
tive of official atheism, russia, was in debt to the tune of $155 bil-
lion in 1995, while the personal fortunes of a handful of unofficial
oligarchs and strongmen ranged into the scores of billions.51 Its chief
historical rival and the home of laissez-faire capitalism, the united
states, after gloating over the break-up of the communist soviet
union in 1989 and the superiority of its own economic, political,
and social culture, could not overcome its own imperial hubris when
it fell to its knees, just 20 years later, with simultaneous engagements
in Afghanistan and Iraq. At the end of the George W. Bush presi-
dency in 2008, America, itself no stranger to atheistic experimenta-
tion in markets and foreign entanglements, was according to
informed analysts in debt for some $45 trillion.52 sub-prime mort-
gages repackaged as investment opportunities in hedge funds and
derivatives coupled with greed on Wall street and war-profiteering
by the military-industrial-congressional complex has driven unri-
valed American power into an economic black hole — not to men-
tion all the servile hangers-on from the uK to China to the
“oil-rich” Gulf. These are the swings of kufr from “superpower” to
super-pauper. 

It would also be worthwhile to consider whether their fallacies
about their own religious convictions, particularly Judaism and
Christianity, contributed to a mental and philosophical reaction
that was expressed in their “theoretical” denial of God, and in par-
ticular His authority, laws and power. When dedicated Muslims
read these œyœt, they should have a historical as well as contempo-
rary sense of these nations and peoples who declared God a fiction,
and embarked on their historical ungratefulness and contemporary
ingratitude, which gives them the living image of arrogance and
selfish “imperialism.” 

When committed Muslims were behaviorally thankful to
Allah (Â), when pledged Muslims were practically appreciative of
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Allah (Â), and when engaged Muslims were ideologically obliged
by Allah (Â), they set an example for the world. This much is
asserted with neither haughtiness nor vainglory; it is stated for the
record because Muslims should be innocently proud of being hon-
ored and privileged by Allah (Â) as they offer their perceptive-
ness, admiration and thanks to Allah (Â), the Highest and Most
Glorious. But today when Muslims offer heartfelt gratitude to
worldly powers, while offering only lip-service to Allah (Â), the
provident and the provider, they find themselves in the position of
being proud to mimic such God-deniers as Marx, freud and
Nietzsche. And while recent generations of “intellectual” Muslims
were busy admiring the kœfirs, Allah (Â) was castigating this aping
of decadent atheists. How true is Allah’s (Â) œya∆,

And [remember the time] when your Sustainer author-
ized [the following], “If you are grateful [to me], I
shall most certainly give you more and more; but if
you are ungrateful, verily, my chastisement will be
severe indeed!” (14:7).

The Relationship between Íabr and Íalœ∆

• (2:153) o You who are committed to Allah! Seek aid in
steadfast patience and ßalœ∆; for behold, Allah is with those
who are patient in adversity. 

• (2:154) And say not of those who are slain in Allah’s
cause, “They are dead;” nay, they are alive, but you per-
ceive it not. 

• (2:155) And most certainly shall We try you by means of
danger, and hunger, and loss of worldly goods, of lives and
of [labor’s] fruits. But give glad tidings to those who are
patient in adversity,

• (2:156) Who, when calamity befalls them, say, “Verily, to
Allah we belong and verily, to Him we shall return.” 
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• (2:157) It is they upon whom their Sustainer’s blessings
and grace are bestowed, and it is they, they who are guided
(al-Baqara∆:153–157). 

Allah (Â) recommends, or rather orders, us who are faithfully
committed to Him, to have patience sustained by an intimate con-
nection (ßalœ∆) with Him as an aid for whatever disputes and chal-
lenges come our way. It is notable that these œyœt come directly
after the previous 110 œyœt that dwell on the mischievous and mali-
cious character of Ban¥ Isrœ’øl. A powerful call to be calm and
steady, these œyœt build and reinforce the ßalœ∆ relationship with
Allah (Â). some classical mufassirs say these œyœt encourage
Muslims to be patient with all deeds that are required for salvation.
But since everything a Muslim does is channeled into his record for
the Day of Accountability, the classical tafsør is so general that it
becomes almost purposeless. 

Allah (Â) with His all-encompassing knowledge is cognizant
of the fact that, during hard times, Muslims will need to persist,
persevere and hold on. He knows that the accumulation of mental
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and moral fortitude during these tough times will be called upon to
countervail the persistent calumnies and forces leveled against the
committed Muslims as they combat the entrenched positions of
generational vested interests,

You shall most certainly be tried in your possessions
and in your persons; and indeed you shall hear many
hurtful things from those to whom revelation was
granted before your time, as well as from those who
have come to ascribe divinity/authority to other beings
beside Allah. But if you remain patient in adversity
and conscious of Him — this, indeed, is a seminal
accomplishment (3:186).

The scope of this theatre of operations is one in which the ummah
and the ideological will of the Muslims are strained, as when the
yah¥d tried first to mock the Muslims’ qibla∆, then to discredit the
leadership of Muhammad (r), and then to subvert the whole mes-
sage of the Qur’an and Islam. Within the unsettling context of the
prophet’s (r) establishment of the first Islamic state instrument —
while simultaneously at war on the outside with Makkah and on
the inside with the yah¥d and munœfiqs — this œya∆ was revealed
to advise the Muslims to draw on the fortitude and strength of mind
that enables one to endure adversity with courage. 

The Muslims gained their independent character after they
gained their independent qibla∆. During the last 14 centuries it has
become clear — with the advantage of hindsight — that the more
the qibla∆ was ritualized the more the Muslims became dependent
on their kœfir enemies. And now, in the first half of the 15th Islamic
century, the qibla∆, thanks to the saudi stranglehold on Makkah,
has become thoroughly detached from any ideological meaning,
and thus the corresponding condition of the ummah has become
thoroughly attached to kœfir and secular forces. This is the Muslims’
fall from Allah’s (Â) grace: from having one self-governing and
autonomous qibla∆ concept coupled with a distinguished and
unique leadership to having the multiple qibla∆s (Washington,
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london, paris, etc.) notoriously peculiar to a slave-and-master rela-
tionship. Muslims, becoming more and more the mental and spiri-
tual slaves of every kœfir fashion and feature, are increasingly
indistinguishable in style and status from the kœfirs and secularists
around them. The slave mentality runs so deep that some of these
Muslims’ innermost wish is to have their flesh and face in the image
of their European masters. 

Allah (Â) knows that a free ummah will be put to the test
and that the test will be a difficult one. True to Allah’s (Â) words,
it is a difficult test when the “custodians of Makkah and Madinah”
are the pacesetters who have their religious hierarchy spread around
the world, popping up in every other masjid and Islamic center. Deep
down inside, these so-called custodians are convinced that the Afro-
Asian mass of people are contemptible while the Euro-American
people are supreme. Íabr and ßalœ∆ are required in our time and age
not only to put up with the external challenges to our qibla∆ and its
self-governing and self-legislating character, but also to bear the
misunderstandings and misinformation promoted by “well-mean-
ing” Muslims whose red and green lights are in riyadh and Jeddah.
The words of Allah (Â) are telling us to get ready. If we are to
uphold the self-ruling and self-directing responsibilities bestowed on
us by Him, if we are to designate Makkah as our genuine qibla∆ as He
outlines in the preceding œyœt, then we will have to work for that
objective and be firm enough to make it happen. 

once this becomes our goal, we will need the advice in this
œya∆. Get ready: there will be shahøds (martyrs) along the way; there
will be a scarcity of income, companions and returns. All this will
be accompanied by fear and maybe famine. But what may be per-
ceived here as adversity comes with an uncompromising attitude
and strategy to have Allah’s (Â) law and order both in soul and in
society. To build a social reality where the standards of Allah (Â)
become the norm of the human world will not be an easy task.
There are governments and national interests that will go nuclear
and ballistic rather than see divine standards of justice anchored
into the human condition. What is in this for us? It is Allah’s (Â)
satisfaction, atonement and expiation; His mercy, grace and bless-
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ings; and His steering, guidance and counsel. If we gain these we
have gained it all; but if we lose them we have nothing even if we
have all the wealth, resources, and power in this world.

o you who are faithfully committed! Seek aid in stead-
fast patience and ßalœ∆; indeed, Allah is with those
who are patient in adversity (2:153). 

The word ßabr (patience/forbearance) and its derivatives occur
some 103 times in the Qur’an. Allah (Â) knows the circum-
stances and considerations that will require us, the vigilant
Muslims, to be self-controlled and uncomplaining while we strug-
gle and suffer for His higher purpose. At times we will feel torn
between our family obligations and our da‘wa∆ demands; at other
times we will be frustrated because our hopes are high and our
accomplishments low; and at other times we will feel “defeated”
because it seems that time is not on our side. All this requires a
determination of steel, steady nerves and undivided concentration
on Allah (Â). That is why Allah (Â) has these words for us, “o
you who are dependably committed! Seek aid in composed
patience and ßalœ∆…”

We need patience to obey Allah (Â) if we are to raise the stan-
dards of this Qur’an in this world. We need composure and self-con-
trol to revitalize the qibla∆ and regain our unparalleled and
unequalled collective personality and character. We need poise and
self-command to become the “model” human beings we claim to be.
We need coolness and calmness, as there are provocateurs awaiting
every opportunity to draw us into premature and irrational reactions.
We need this ßabr when our own nafs tells us that we “have gone too
far,” “no one cares,” and “the cost-benefit analysis” is not in our favor.
We need ßabr when the material mind figures that we have reached
a point of “diminishing returns,” and the “losses outweigh the gains.”
We need ßabr when it seems that everyone is telling us “there is no
light at the end of the tunnel.” These inner feelings that creep into
our relationship with Allah (Â) are sometimes more dangerous than
bullets, bombs, missiles, and military machines. 
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After a long series of setbacks, and what seem to be one defeat
after another, it is sometimes easier to say, “Well, we did our best
but it just did not work out; we will withdraw ‘underground’ and
wait for the right circumstances.” Many Islamic organizations and
parties are afraid to fully commit themselves precisely because of
this phase, which will test everyone to the last iota of patience and
endurance. It is here that Allah (Â) combines ßabr with ßalœ∆. Not
only are we to be willing and forbearing, but we are also to be con-
necting with Allah (Â) for care, comfort, compassion, and moti-
vation: ßalœ∆. Here we can draw on Allah’s (Â) presence night and
day, inside ourselves and inside our societies. This combination of
ßabr and ßalœ∆ recharges the mind, revitalizes the will and relaxes
the nerves. In other words, it relieves the pressure. And in the mid-
dle of the persistent “all the odds are against us” aura, we feel con-
fident, serene, assiduous and indefatigable, “Indeed, Allah is with
those who are patient [when the odds are against them].”

We earthly weaklings (in our state of Islam), when we run out
of energy, power and strength, are in need of this power. Íabr and
ßalœ∆ are the channels Allah (Â) has offered us to recharge our-
selves with His aid and comfort. The military might of the Muslims
bears no comparison with that of the kœfirs. In terms of physical and
material power, Muslims are generations and centuries behind.
parity is not even an option. In this scenario, what are we to do?
The easy and convenient answer is to withdraw and pray that
maybe things will change. The harder and more demanding option
is to press ahead with our duty to establish a sovereign and inde-
pendent ummah that has a genuine qibla∆ — and in the process
endure what comes our way by maintaining a close-knit and inti-
mate relationship with Allah (Â). The latter is the course of
action outlined in the œyœt above. The lusts in our nafs (on the
inside) and the bursts of bombs in our lands (on the outside) would
be enough to destroy our whole mission if it were not for progres-
sive ßabr and constructive ßalœ∆.

How many times have we witnessed a “burned out” Muslim?
This Muslim had a correct idea more or less — about his Islamic
responsibilities, the Islamic order, and the Islamic gestalt. He
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embarked on his vision by joining an Islamic movement (party,
organization, group, etc.), but after a period of time, sometimes
long, sometimes short, this type of person is so disappointed and
fed-up that he decides to step back from the struggle and wait
instead for a miracle, be it the coming of al-Mahdø, the second
coming of ‘Øså (a), or some other extraordinary event. Even con-
temporary Islamic political orders and movements show symptoms
of “withdrawal” when the going gets tough. This can be seen in
some Iranians’ responses to the Iran/Iraq war during the 1980s, and
the settling into the status quo by major Islamic parties, for exam-
ple the Jamaat-e-Islami in pakistan, and sCIrI (supreme Council
for Islamic revolution in Iraq) and the Da‘wa∆ parties in Iraq as
the Americans began to draw down their forces in 2009.53

When lives are on the line, when families lose loved ones,
when society sees no way out, at such moments, it is Allah (Â)
who is saying, “Here I am, call upon me, communicate with Me,
and come to Me.” In one such œya∆, Allah (Â) says, 

And if my conforming subjects ask you about me —
behold, I am near. I respond to the call of him who
calls, whenever he calls unto me; let them, then,
respond to me, and commit securely to me, so that
they might follow the right way (2:186).

At strenuous times like this, the prophet (r) would say to Bilœl,
“Ari˙nœ bihœ, yœ Bilœl: Relieve us with it [the call to ßalœ∆], O Bilœl.”54 It
is reported that whenever the prophet (r) felt distressed or emo-
tionally strained, he would go to ßalœ∆;55 hard times are an invita-
tion to Allah (Â) and ßalœ∆.

In the middle of all these demanding tasks and exhausting
efforts, we should not lose sight of the fact that social activity
remains parallel to spiritual solidarity; that social activity con-
tributes to spiritual vitality. A high spirit is sustained by Allah (Â)
and Allah (Â) alone. When Allah (Â) places a global responsi-
bility on the shoulders of onward-looking Muslims, He knows they
will not only need Him, but they will desperately need Him. In
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other œyœt of the serene scripture, Allah (Â) instructs His revered
prophet (r) on how to place himself at an advantageous access to
Allah (Â), 

o you enwrapped one [nestled and snuggled in the
physical disconnection of night]. Keep awake [in ßalœ∆]
at night, all but a small part of one-half thereof — or
make it a little less than that, or add to it [at will]; and
[during that time] recite the Qur’an calmly and distinct-
ly, with your mind attuned to its meaning. Behold, we
shall lay on you a weighty statement… (73:1–5). 

There is a definite correlation between the prophet’s (r)
deliberate sacrifice of staying awake during the night and the sacri-
fices required to endure the human-imposed suffering during the
day. Communication and communion with Allah (Â) during the
night are necessary for confrontation during the day. The night-
channel to Allah (Â) is a method for engaging the will of Allah
(Â) and of deterring hostile aggression during the day. At this
point Allah (Â) says, “Certainly, Allah is with those who perse-
vere.” He is with them, supporting them, aiding them, helping
them, boosting them, and accompanying them. They are not left to
the weakness of their limited selves, the restrictions of their human
capacity, and the calculations of their worldly confines. Allah (Â)
reinforces and replenishes the spirits and the supplies of those who
are in His presence. 

The hadiths about ßabr are numerous. for example, Khabbœb
ibn al-Aratt, a companion of the prophet (r) who was dragged on
burning embers in Makkah, narrated the following,

As the Prophet (r) was leaning on a garment in the shades of
the Ka‘bah we complained to him, saying, “Why don’t you ask
[Allah] to support us? Why don’t you appeal [to Allah] for us?”
He replied, “In times past, a man would be put in a hole that
was dug for him. Then a saw would be placed on his head
whereby it would be cut into two halves. He then would be
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combed with iron combs through flesh and bones. All that
would not cause him to renounce his døn… By Allah, He will
finalize this affair [Islam] so that it will be possible for a traveller
to go from Íana‘œ’ to Óa∂ramawt with nothing to fear except
Allah and a wolf preying on sheep. But you are in a hurry.”56

Ibn Mas‘¥d narrates the following,

It is as if I were seeing Allah’s Apostle (r) in the image of
another Prophet being beaten by his people and bleeding. He
is wiping the blood off his face and saying, “O Allah! Forgive
my people. They do not know [what they are doing].’’57

ya˙yå ibn Waththœb relates from a senior of the Apostle’s (r) com-
panions that the Apostle (r) said,

A Muslim who interacts with people and is patient with their
belligerency is better than one who does not interact with peo-
ple and thus does not have patience with such belligerency.”58

What started as a yah¥dø campaign to delegitimize the qibla∆
and thence discredit the prophet (r), turned, with the enduring
patience of the Muslims, into an instrument that backfired on
yah¥d, not only exposing them but also exposing the teetering
Muslims who were misled by the yah¥dø campaign. If Muslims have
their eyes fixed on this strategic and activist patience, then they
will come to realize that lesser issues are included in this far-reach-
ing perseverance of theirs. A telling personality difference between
a committed Muslim and a hard core kœfir is the Muslim’s convic-
tion that Allah’s (Â) Will shall manifest itself in due time, sooner
or later, as long as the involved Muslim does not disengage from his
jihœdø struggle. While the kœfir who wants immediate gratification
begins to witness the erosion of his world vision and paradigm, the
Muslim’s strategy of active ßabr begins to turn the tide. Thus the
kœfir, confounded as he is with rapidly diminishing nerve power and
drained of any will to do anything about it, is constrained to simply
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watch as the Islamic reality comes into being by Allah’s (Â) Will
and by the Muslims’ enduring fortitude. patience is one of those
characteristics that is strengthened by experience and endurance. It
takes time and effort. 

The sense of urgency and temperament that man gains
through a deep and sustained relationship with Allah (Â) — for-
mally defined as ßalœ∆ — over the seasonal times and seasoned years
is the subject of the following œya∆,

Verily, man is born with a restless disposition. [As a
rule,] whenever misfortune touches him, he is filled with
self-pity; and whenever good fortune comes to him, he
selfishly withholds it [from others]. Not so, however, for
those who consciously turn to Allah in ßalœ∆, [and] who
incessantly persevere in their ßalœ∆” (70:19–23). 

These œyœt are in fact outlining and defining a new character,
not that of the automatic and habitual performer of ßalœ∆. The aver-
age mußallø (a person who offers ßalœ∆) displays no relationship
between “prayer and patience.” He goes through a routine of
motions: up and down, kneeling and prostrating, repeating verses
and supplication, but at the end it is just a show. some may even
do it to curry favor with someone else: a boss, a superior or an elder.
some may do it for a reputation of piety because that is a source of
status in society. Instead of this ßalœ∆ being a serious and sincere
effort to have Allah (Â) fill the mind, the heart, and the human
senses, it is subverted into an inherited custom that has lost its orig-
inal meaning, or it is reduced to a social ritual that no longer assim-
ilates divine help into human conduct. It is precisely because of this
antiquating of ßalœ∆ that we, the contemporary Muslims, are no
longer able to view it as a means to educate peoples and nations.
Íalœ∆, through the declining years and faltering generations, has
become individualized. 

remember, ßalœ∆ here means an integrative drill, a collective
effort, and a congregational drive: “You who are faithfully com-
mitted! Seek aid in patience and ßalœ∆.” And when was this œya∆
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revealed? It was revealed when Muslims were building their inde-
pendent ummah, independent character, and independent qibla∆.
Independence here does not mean isolationist, nor does it mean
exclusivist; it means integrative and unifying of the human condi-
tion and destiny. It is because of this integrative and consolidative
nature of Islam that Muslims are prompted to have a strategic
endurance and long-term perseverance. Not many individuals are
able to cultivate this character; and for this reason, a critical qual-
ity of leadership, acquired by integrating ßabr and ßalœ∆, has
remained elusive for most “practicing” Muslims. 

far away from the physical mechanics of prayers lies the core
feature of ßalœ∆, “And seek aid in steadfast patience and ßalœ∆; and
this, indeed, is a hard thing for all but the humble in spirit”
(2:45). If ßalœ∆ were the outward kneeling and prostrating, which
is commonplace nowadays, the wording of the Qur’an would have
been something like “and this, indeed, is a hard thing for all but the
strong in physique.” Another œya∆ reads,

Convey [to others] whatever of this divine Writ has
been revealed to you, and have ßalœ∆ as the [spiritual
and social] standard; for, behold, ßalœ∆ restrains [man]
from loathsome deeds and from all that runs counter to
reason; and the minding [and feeling] of Allah is
indeed the greatest [good]. And Allah knows all that
you do (29:45).

What a fantastic œya∆! Íalœ∆ restrains man from fœ˙isha∆ and
munkar (immorality and illegality). But how many people do you
know who offer their prayers and yet wallow in immorality and
thrive on illegality? The most obviously pertinent examples are
the officials on top of every secular system in the Muslim world.
Not only are they personally corrupt as far as morality is con-
cerned, and not only do they personally transact by illegitimate
means, they are in charge of the whole value-system that gives
“respectability” to immorality and the entire official system that
gives kufr its “legality.” 
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Take one statement in ßalœ∆; the first thing a mußallø says is
Allœhu akbar. And then this statement is repeated five times in
every rak‘a∆. In the far∂ (mandatory) ßalœ∆s during one day (Fajr
through ‘Ishœ’), there are 17 rak‘a∆s. All in all, a mußallø says Allœhu
akbar at least 90 times a day. Allœhu akbar means “Allah is greater.”
If he truly means what he says, a Muslim continues to repeat Allœhu
akbar until there is nothing more important, more significant, more
interesting, more available, more abundant, more amplified, more
supreme, more powerful, in his life than Allah (Â). This one state-
ment with its many repetitions during all the days and years is
enough to acknowledge and confess to Allah’s (Â) superiority,
supremacy, and singularity. 

for example, if King fahd of saudi Arabia, whose personal
wealth was estimated to be some $20 billion near the end of his life,
had prayed every day in his adult life (and there is no doubt he had
been praying every day of his adult life as it is his custom and tra-
dition to do so), this means he would have been praying roughly
since 1934. Thus for each of these 65 years he prayed, King fahd
would have said Allœhu akbar at least 32,850 times; therefore over
65 years, he must have said Allœhu akbar at least 2,135,250 times.
With the rigid traditions of praying the sunna∆, nawœfil, tarœwø˙,
etc., it can be further assumed that “his majesty” and “highness”
King fahd had recited Allœhu akbar at least another one million
times on top of that. 

But did he mean what he said in his prayers? In August 1981,
King fahd presented to the Arab league a Middle East peace plan
that proposed a “peaceful coexistence” of all states in the region,
including Zionist Israel. Is this “peace plan” with the enemies of
Allah (Â) consistent with the words Allœhu akbar that this king
had repeated around three million times in his lifetime? This fahd
initiative was adopted by other Muslim rulers (kings and presidents
who may not have repeated the words Allœhu akbar as many times
as fahd) in fez, Morocco, in september 1982.59

In keeping with his evident disbelief in Allœhu akbar, which is
just one phrase of ßalœ∆, fahd and the rest of the Muslim world’s
treacherous “rulers” later called on the united states and other
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kœfir forces to protect his majesty’s saudi establishment after anoth-
er Muslim-for-the-camera, saddam Hussein, threatened their posi-
tions with his invasion of Kuwait. The huge amounts paid by
riyadh’s effigy-Muslims in the conduct of the second Gulf War,
the military and political contracts that are still being signed in the
hundreds of millions and billions of dollars, and the sharply reduced
prices of oil placed fahd, his advisers, and his successors in an awk-
ward position: their ßalœ∆ did not hinder fœ˙isha∆ and munkar; if
anything, it appeared to aid and abet them.60

such corruption and repression by lip-service Muslims serves
the rest of the ummah’s determination to “seek aid in patience
and ßalœ∆.” No longer will histrionics, such as the August 1993
appointment of a nominated 60-member consultative council, fool
the Muslims who are drawing power from Allah (Â) to topple offi-
cial immorality and sinful governments.61

What else do we want? What else can we ask for? Allah (Â)
is with us if and when we are patient in adversity. Allah (Â) is
near us in calamities and crises. He is accessible in challenges and
catastrophes. He is approachable in difficulties and disasters. Allah
(Â) is to be found in emergencies and tragedies. He provides
Himself in want and need. He offers us His bearing in hardships
and ordeals. Nothing can be done with a long-range plan without
patience and perseverance. How true are these words today when
the mainstream media tells the committed Muslims that there is no
use in defying the “world order.” 

In effect, what they are saying is, “Why are you Muslims try-
ing, in vain, to establish an Islamic order? The communists, the
soviets, and the socialists tried the same thing, and they failed, and
now they regret it. you Muslims will also fail and come to regret it.”
They tell us, “Muslim military operations in places like southern
lebanon and Algeria are tantamount to suicidal operations and
acts of desperation.”62 These mouthpieces of kufr do not want the
Muslims to see the overall picture, the wholesome jihad, and the
complementary efforts that make up today’s Islamic reality and
tomorrow’s consolidated Islamic order. This fragmentation of the
current jihad of Muslims around the world is yet another form of
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warfare that seeks to place us in proximity to the material and not
the Almighty. This propaganda of the kœfirs and yah¥d is intended
to convince us that their might cancels our right. And some
Muslims will fall for this line because they are detached from ßabr
and ßalœ∆. yet here are Allah’s (Â) measured words and wisdom, 

And say not of those who are slain in Allah’s cause,
“They are dead;” no, they are alive, but you perceive
it not. And most certainly shall we try you by means
of danger, and hunger, and loss of worldly goods, of
lives and of labor’s fruits. But give glad tidings unto
those who are patient in adversity, who, when calami-
ty befalls them, say, “Verily, to Allah we belong and,
verily, to Him shall we return” (2:154–156).

This is the crux of the matter: life and death, tears and sweat,
blood and bloodshed. yet, this is the path to Islamic self-determi-
nation. This is what it means to have the qibla∆ as center and the
ummah in unison. for this reason the Qur’an here is raising the
Muslims’ spirits. Jihad itself needs the essential element of ßabr and
ßalœ∆. Jihad may not be over in a few years; it certainly can be multi-
generational. our jihad with the yah¥d is certainly of the latter
type. We have our ups and downs, our thrusts and counter-thrusts,
our push and pull. Along the way we sustain casualties and sacri-
fices, pains and anguish. But sustaining all this is the Collector of
ßabr and the liaison of ßalœ∆.

“Say not of those who are killed in Allah’s way, ‘They are
dead.’ Rather, they are alive. But you see it not.” In this path
there will necessarily be combatants who will fight and die, who
will go to war and pass on, and who will execute military operations
and perish. All of this will be done for the higher purpose and con-
cern of Allah (Â). some of these individuals will be dear and
beloved ones, honored and privileged with shahœda∆ (martyrdom).
Most of the times those who go to front-line positions, the trench-
es, the foxholes, and undertake the special operations, are the
cream of the Islamic rank and file. But often they do not return in
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blood and flesh, in clothes and uniforms. These special souls and
high spirits go to Allah (Â), where they cannot be dead. How dare
we refer to them as being dead, unless life is centered around this
world and living is a property of this planet, and aliveness is limit-
ed to our senses? When Allah (Â) bears witness that these subjects
of His are alive, who are we to say they are “dead?” They certainly
are alive, living, and spirited. 

This may be one reason that shahøds (martyrs) are not to be
given the funeral bath (ghusl) before burial; because they are alive.
The word funeral does not apply to them. Nor are they to be
shrouded; their shrouds are the clothes in which they passed on.
The ghusl is to cleanse a corpse; but they are pure, cleansed by the
manner of their passing. 

And as they are alive, no one should feel sorry for them — no
relative, no friend, and no dear one. Why would anyone want to
cry for a shahød? His quality of life is better than ours who are living
in this world. Not only are they alive and well, they are also hon-
ored, respected, esteemed, and graced. They are rewarded munifi-
cently and generously. In this regard, the prophet (r) is reported to
have said, 

The souls of the shahøds are in the craws of green birds roam-
ing in Paradise as they please. Then they settle on lanterns
attached to the throne. Your Sustainer looks at them and says,
“What is it that you desire?” They say, “O our Sustainer!
What else can we desire when You have given us what You
have not given anyone of Your created beings?” Then He asks
them once again. And when they realize that the question is
a persistent one, they say, “We want You to return us back to
the abode of dunyœ [the world] so that we may fight for Your
cause and die for You again.” Then the Lord says, “I have
decreed that to it [the world] they will not return.”63

of course, “clinically” speaking these combatants are dead.
But death cannot be limited to a human definition because Allah
(Â) has the final say on who is dead and who is alive. superficially
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and materialistically speaking, when we see a lifeless body (a
corpse) we immediately assume the person belonging to that body
is dead. But a closer look at this outward and cursory definition
reveals other things. The first feature of life is vitality, growth and
development. And the first feature of death is dormancy, obsoles-
cence, and extinction. 

But these who have given their physical lives for the cause of
Allah (Â) have in actual fact invigorated the ˙aqq (truth and real-
ity). The concept and principle for which they gave their lives is
raised by their blood and sacrifice. It grows and develops because
they gave themselves for it. Even other committed Muslims are fos-
tered and nourished by this shahœda∆. These shahøds remain a vital
and a vigorous force in the course of life itself. Their life is no
longer confined to the physical and organic structure with which
they were identified; now their conviction endures in other expres-
sions of life. so how can they be wasted or washed out, as the
Western media decries about Muslim shahøds everywhere? 

Then, beyond their living memory in the world, these hon-
ored personas are alive in the presence of Allah (Â) or in His
proximity and nearness. We will never have a sensory answer to
these questions of “where, how, and why” because they go beyond
the time and place restrictions we experience in our earthly lives.
It is enough for us to have Allah (Â) reveal this fact, “Rather,
they are alive, but you cannot sense it.” Anas ibn Mœlik narrates
that the prophet (r) said, 

There is no one who enters paradise who wishes to return to
the dunyœ [worldly life] even if offered everything on earth,
except the shahød. He wishes to return to the world to die ten
[more] times because of the honor [he experiences].64

But who are these living shahøds? They are the ones who are
killed for the cause and for the sake of Allah (Â) — only for Him,
and for no other purpose, advantage, or objective. It is all done for
Allah (Â) and the ˙aqq He sent down to us; for making it possible
to have His heavenly program an earthly reality; and for the object

89Al-Baqara∆:153–157



of implementing Allah’s (Â) decree. No other purpose, cause,
goal, or banner will do. The Qur’an and the Hadith make it clear:
the motivation, the goal, the destiny, and the ultimate in this affair
has to be Allah (Â), and none but Him. Ab¥ M¥så narrates that
the prophet (r) was asked to choose between a person who fights
to show his courage, and another to show his zeal, and another to
prove his worth, as to who of these would be for the cause and sake
of Allah (Â)? He said, “Whoever fights to have Allah’s word supreme
has fought for the cause and sake of Allah.”65

In another hadith, narrated by Ab¥ Hurayra∆, the prophet
(r) was asked about a man who fights in a general mobilization but
is motivated by the booties of the battle and the spoils of war. To
this, the prophet (r) said, “He shall not be rewarded.” He was asked
thrice, and thrice the answer was the same, “He shall not be reward-
ed.”66 Also narrated is the following,

Allah, Most High, has guaranteed anyone who departs for
Allah’s cause, motivated only by a jihad for the sake of Allah,
a commitment to Allah, and a dedication to the Prophets…for
him Allah will guarantee an entry into Paradise or a return to
his home with all the rewards and payoffs of war. By He whose
hands have the soul of Muhammad, no one shall suffer an
injury on a battlefield except that he will be resurrected as he
was on that day: the injury’s blood is red but its scent is per-
fume. By He whose hands have the soul of Muhammad, had
it not been a burden on the Muslims I would not have ever
excluded myself from any military campaign for the cause of
Allah. I find no disposition to burden the Muslims with such a
behavior that some of them may find too demanding in follow-
ing. By He whose hands have the soul of Muhammad, I wish
to do my military duty and die for Allah’s cause, do my mili-
tary duty again and die for Allah’s  cause, and then again do
my military duty and die for Allah’s cause.”67

In line with the rest of the imperatives of the Islamic commit-
ment to Allah (Â), shahœda∆ has nothing to do with distinctions of
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culture and class. The human consciousness, imperfect as it is on its
way to being recast into a mold suitable for Allah’s (Â) work, is still
required to make the sacrifice, but it nonetheless contains to various
degrees elements of ethnicity and nationalism. Can these be tolerat-
ed even as the combatant Muslim finds himself in the life and death
position for Allah (Â)? In this regard, the Messenger of Allah (r)
did not approve of a young man’s boasting his persian individuality
during the course of jihad. It has been reported by ‘Abd al-ra˙mœn
ibn Abø ‘uqba∆ who related the following from his father — a mawlå
(sponsored immigrant) of persian origin — who said,

I served with the Prophet (r) in the battle of U˙ud. In the
course of that battle I struck a mushrik. Then I said, “Take
this; I am a Persian cub.” Then the Prophet (r) turned to me
and said, “Rather say, ‘I am an Anßœrø cub.’ A people’s
nephew is one of them, and a people’s mawlå is one of them.”68

on this occasion, the prophet (r) condemned the display of a
nationalistic character or an ethnic attribute, and instructed the
persian Muslim to present himself as a champion of the prophet
(r). This clearly indicates that the identity of a Muslim warrior
should always be his ideological character, as a Muslim, since this is
the only character that entitles him to shahœda∆ and thus eternal life.

Trying Times Temper the Islamic Resolve
Then the Qur’anic œyœt prepare the committed Muslims for the
conditions they can anticipate in their struggle. The œyœt also fine-
tune the Islamic concepts of reality and the real world,

And most certainly shall We try you by means of dan-
ger, and hunger, and loss of worldly goods, of lives and
of [labor's] fruits. But give glad tidings to those who
are patient in adversity, who, when calamity befalls
them, say, “Verily, to Allah we belong, and verily to
Him we shall return (2:155–156) 
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This œya∆ is a powerhouse of meanings and character definition.
Allah (Â) says He will put committed Muslims to test: not an
undemanding test but one that requires patience and endurance.
This is how an Islamic personality develops and reaches maturity.
The Muslim collective presence has to be put under extreme pres-
sure that is monitored by Allah (Â). If Muslims want an Islamic
self, an Islamic society, and an Islamic state, then they are not
going to have them by wishful thinking, nor by scientific formulas,
nor by cutting corners. They will only achieve Islamic self-deter-
mination by the kind of single-mindedness that withstands all
opposition. The decision to go for an Islamic world order has to be
founded on a purposefulness to embark on a course to Allah (Â),
which will take the Muslims through fear and apprehension,
through limited resources and impoverishment, and through
hunger and hardship. Islam is not cheap; it does not come easily.
When it comes, it comes through sacrifices and when it goes, it
goes through sacrifices. The more Muslims sacrifice their time and
effort for Allah’s (Â) world order, the more this world order
becomes dear to the Muslims and the more it becomes valuable to
the non-Muslim population, once they see its practical benefits
and unique contributions to human society. 

Cheap ideologies and cheap beliefs have followers who are
unable or unwilling to make sacrifices to nurture their ideologies
and beliefs. A prime example is the soviet socialist ideology, so
pinchbeck that the whole soviet system collapsed because of
15,000 casualties in its war in Afghanistan. soviet officers were not
convinced that the war they were fighting justified casualties, and
soviet soldiers were deserting or surrendering at any opportunity.
By contrast, the Muslims in Afghanistan and in Chechnya were so
charged by their orientation toward Allah (Â) that the more they
were tested, the more they appreciated Islam and the more they
were grateful to Allah (Â).69

This courage and character superiority of the committed
Muslims has a fringe benefit. There are people watching this duel
between the Muslims and their “superior” adversaries, and when
the Muslims emerge victorious the watchers will say, “There must

92 Volume 2



be something about these peoples’ beliefs and their ‘religion’ that
tips the balance their way.” This international audience of specta-
tors will begin to take a more serious look at Islam as the commit-
ted Muslims give lives and loved ones for the cause and the course
to Allah (Â). Those who yesterday were enemies of Islam will
become neutral or sympathetic to this amazing phenomenon of
Islamic poise and long-suffering. At this point in time, which may
take decades or even generations to emerge, as long as the effort is
sustained, multitudes of people will identify with Islam en masse
and many of them will be so impressed that they themselves will
become Muslims. Between the beginning of this eventful, life-sus-
taining and unwavering commitment, and the end result of
resounding victory, when people identify with this new Islamic
world order and seek to become its constituents and citizens, are
fear, hunger, sacrifices, vilification, and hardship. 

Allah (Â) is preparing His cherished Muslims for hard times.
A Muslim base has to be strengthened and fortified by the real
challenges in life, and not by some yoga-like spiritual formula that
promises self-satisfaction or “transformation.” The weight of this
œya∆, which could mean famine, panic, poverty, depopulation, and
agricultural disaster, is meant to have the Islamic determination
survive even if the body does not, to have the Islamic will survive
even if the individual does not, and to have the Islamic conclusion
survive even if the details do not. The robust Islamic ummah is
destined to be molded by these challenges. under these types of
pressures, when the community of dedicated Muslims is focused on
the will and power of Allah (Â), the community will experience
and learn things that would otherwise be inaccessible and uniden-
tifiable. Values, concepts, and measurements by the Muslims of
adversarial social and military forces are honed through the type of
trying times that Allah (Â) is describing in this œya∆.

What counts most of all in these hard times is that Allah (Â)
is behind all this. He calculates, He plans, and He supervises the
whole affair. When Muslims think they are powerless, they should
know that theirs is Allah’s (Â) power; when Muslims feel they are
“inferior” to their enemies, they should know that their supporter

93Al-Baqara∆:153–157



is superior to all. It is this acknowledgment that will eventually
carry the day,

…And confer to those who are patient the good news.
Those who once they are afflicted with catastrophe
say, “Indeed, we belong to Allah, and indeed to Him
we are returning” (2:155–156).

Compare how individuals who are detached from Allah (Â)
react with the way Allah’s (Â) men-on-earth react when “natural
catastrophes” occur. Take famine as an example. famine is seldom
a sudden disaster. It is a long and drawn-out process, passing
through several stages. The rains fail (is this not planned by Allah
(Â)?); vegetation withers for lack of water (is this not linked with
man’s social behavior?); food supplies gradually dwindle (is there a
correlation between social behavior and natural occurrences, or
between society’s action and nature’s reaction?); shortage becomes
scarcity and eventually complete dearth. It may be many months or
years before this final, dreaded stage is reached. Drought is still the
main cause of famine. some famines have followed calamitous
floods. There have been cases of a new disease attacking the main
food crop of a people, as in the terrible potato famine of Ireland.70

Armies have in many cases brought famine in their wake, by killing
the men who should be working the land or by deliberately laying
waste the land itself. 

Men (Muslim and non-Muslim) experience disasters such as
earthquakes and floods that are attributed to the natural environ-
ment; and man experiences war and persecution as a direct function
of man’s own decisions and behavior. since 1900, earthquakes alone
have killed about 1.5 million people around the world. from the
Biblical flood to the recurring devastation of what is now
Bangladesh; and from the recorded catastrophes that destroyed
Thera (470BCE) and pompeii (79CE) to the most recent volcanic
eruptions in Iceland and tsunamis in Indonesia runs a thread of ruin
and destruction.71 Although modern medicine has largely overcome
the ancient killers of cholera, bubonic plague, pandemic influenza,
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and smallpox, they are only subdued, not vanquished. Widespread
malnutrition or civil war can easily provide the conditions for their
return. The cholera epidemic exacerbated by the economic and
political meltdown in modern Zimbabwe is an example.72

Man’s inventive ambition, particularly in the area of trans-
port, has often outstripped his technical expertise. Bridges collapse,
“unsinkable” ships sink, giant dirigibles explode, and aircraft col-
lide. from economic to scientific disasters there is an area that man
has failed to concentrate on: the link between man’s ideology and
belief on one side and man’s environment and habitat on the other.
The œya∆ above is telling the determined Muslims that their attach-
ment to Allah (Â) will be strained by the adverse effects of their
environment and habitat. The former shall survive and the social
conditions around will change to adapt to the triumphant Muslims’
will and determination. 

What we do not see in the conventional history books is the
correlation between this human-to-God commitment and the
“natural,” economic, social, environmental, geographic, and atmos-
pheric conditions in which man finds himself. It is a flaw of written
history to have neglected this area; there are many œyœt that unmis-
takably connect man’s social behavior and the response of the “nat-
ural habitat” to it. If Muslims are out to change the world, and no
doubt they are, they have to realize that as they dwell on social and
human behavior modification to meet the standards and values of
Allah (Â), they will be tested in order to have the elements of
nature itself accommodating Allah’s (Â) new world order. But in
the interim, Muslims will have to show how patient and tolerant
they are of this process. once they carry the burden and emerge
victorious they will realize Allah’s (Â) words, “It is they upon
whom their Sustainer’s blessings and grace are bestowed, and it
is they, they who are on the right path.”

This lesson of trials and tribulations teaches the finite Muslims
and prepares them for a period of fear. They will naturally fear their
enemy but they will also at the same time, as might be expected,
approach Allah (Â). The Muslims will find themselves between
fear of the enemy and a hope in Allah (Â) who is the source of all
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restitution and salvation. Muslims must sooner or later realize that
it is not they who are opposing the mushriks in the physical standoff;
in point of fact, it is Allah (Â) through the immaterial world by
virtue of the Muslims’ utter and desperate reliance in Him. Allah
(Â) placed the Muslims in the position they are in; and He is cer-
tainly capable of conquering the mushrik enemy and the fear in
Muslims’ hearts. Muslims must know in their public mind that lip-
service to ømœn, the belief in Allah (Â) and His power, will not
automatically result in superior physical and material power vis-à-
vis the enemy, nor will it secure wealth and prosperity, nor will it
hold back trepidation, anxiety, or a phobia of the enemy. Muslims
have to be prepared for the will of Allah (Â) to take its course in
improving the quality of Muslims through disasters and crises, as
outlined in this œya∆. The early Muslims in the battles of al-A˙zœb
(the Confederates) and Tab¥k had to survive with a few dates to eat
and nothing else. That was their meal: a few dates. 

At the end of this disciplinary lesson there is a very important
detail requiring emphasis. After all the specific information regard-
ing the types of obstacles and trying times the Muslims are to be put
through, with the probability of starvation, horrific challenges,
dwindling financial resources, work forces, and agricultural return,
after all this preparative schooling in the nature of the course to
Heaven, Allah (Â) does not promise the Muslims victory, upper
class mobility, or the spoils of war. In this context the only thing
Allah (Â) promises these unyielding and ironclad Muslims is His
blessings, His mercy, and His testimony. These pioneering Muslims
were being prepared for proximity to Allah (Â), not some politi-
cal or military gains. They were trained to be detached from a
worldly strategy and attached to a heavenly one. They were being
drilled on how to conquer their own selves and yield to Allah (Â). 

At this stage they were not interested in human trivialities;
even the material triumph of their faith and doctrine was not their
immediate concern. The only thing they wanted and the only
thing they concentrated on was Allah’s (Â) ardor, His grace, and
His testimony to their valor and single-minded pursuit of His for-
giveness. This mindset of theirs became the goal and the strategy.
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All other talk about any worldly tributes was noise at a distance.
When they were spiritually fixated on this target and mentally
headstrong on their way to Allah (Â), they knew that what was to
follow — whether it was defeat or victory, progress or regression,
gain or loss, positive or negative — would be in Allah’s (Â) vast
plan of things to happen. Agony or joy, jubilation or torment, and
advances or setbacks were of no concern to them as long as they
were gaining Allah’s (Â) confirmation and affirmation. Whatever
results would emerge from this love of Allah (Â) through
wretchedness, hunger, alarm, poverty, monetary deficit, shortfall of
manpower, and paucity of produce, whatever would come from all
this would not be theirs, but Allah’s (Â). 

They were satisfied to have Allah’s (Â) approval, His honor,
and His testimonial as their reward. And this, too, is our reward as
committed Muslims — not an immediate buzzing economy, nor
immediate political leverage. We sacrifice our property, our posses-
sions, and our very lives; we endure dismay and anguish; we pass
through times of hunger and anxiety; and we kill and are killed. In
the end, the reward is Allah’s (Â) favorable reception, His respect,
and His clemency. This is all the Muslims want. And this is more
valuable than a material victory and more precious than any world-
ly reward. It is more satisfying than any outcome of revenge poli-
cies, as is the case with all the opponents of Allah’s (Â) døn.

This is the type of education and preparation that is able to
bring about a new world order. And these are the task-descriptions
of those individuals who qualify to change the course of human his-
tory. Human history will not change for the better by enlisted per-
sonnel who are addicted to their binges, who need to satisfy their
animal desires, and who cannot go a few weeks without their candy
bars, magazines, posters, music, and films.
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Fine-Tuning the Human Conception of Døn

The œyœt from 158–177 of S¥ra∆ al-Baqara∆ constitute an independ-
ent lesson. one of the purposes of this lesson is to fine-tune the
human conception of divine døn. This lesson does not lose sight of
the yah¥dø fifth column in Madinah. It continues to floodlight
them, but this time it addresses yah¥dø interference with the
human understanding of Allah’s (Â) døn. reaffirming their nature,
the yah¥d continued to pretend unfamiliarity with ˙aqq while still
acting as a mental virus that sought to weaken the intellectual
integrity of the Muslims, thereby hoping to induce instability and
insecurity within the Islamic state of Madinah. All this is present-
ed in a generalized way. The object lesson is a red flag that directs
the Muslim mind to pitfalls dug by yah¥d and others whenever this
døn becomes a fact of life.

• (2:158) [Hence,] behold, al-Íafœ and al-marwa∆ are among
the symbols set up by Allah; and thus, no wrong does he
who, having come to the House on pilgrimage or on a reli-
gious quest, strides to and fro between these two; for, if one
does more good than he is bound to do — behold, Allah is
responsive to gratitude, All-Knowing. 

• (2:159) Behold, as for those who suppress evidence of the
truth and of the guidance which We have bestowed from on
high, after We have made it clear unto mankind through the
divine Writ — these it is whom Allah will reject and whom
all who can judge will reject. 

• (2:160) excepted, however, shall be they that repent, and
put themselves to rights, and make known the truth; and it
is they whose repentance I shall accept, for I alone am the
Acceptor of repentance, the Dispenser of grace. 

• (2:161) Behold, as for those who are bent on denying the
truth [of Allah and His power] and die in that state of denial
their due is rejection by God, and by the angels, and by all
[righteous] men. 
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• (2:162) In this state shall they abide; [and] neither will
their suffering be lightened, nor will they be granted respite.

• (2:163) And your God is the one God: there is no
deity/authority save Him, the most Gracious, the Dispenser
of Grace. 

• (2:164) Verily, in the creation of the heavens and of the
earth; and the succession of night and day; and in the ships
that speed through the sea with what is useful to man; and
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in the waters which Allah sends down from the sky, giving
life thereby to the earth after it had been lifeless, and caus-
ing all manner of living creatures to multiply thereon; and
in the change of the winds, and the clouds that run their
appointed courses between sky and earth; [in all this] there
are œyœt indeed for people who use their reason. 

• (2:165) And yet there are people who choose to believe in
beings that allegedly rival Allah, loving them as [only] Allah
should be loved; whereas those who have attained to faith
love Allah more than all else. If they who are bent on offense
could but see — as see they will when they are made to suf-
fer [on Resurrection Day] — that all power belongs to Allah
alone, and that Allah is severe in [meting out] punishment! 

• (2:166) [on that Day] it will come to pass that those who
had been falsely adored shall disown their followers, and the
latter shall see the suffering [that awaits them], with all
their hopes cut to pieces! 

• (2:167) And then those followers shall say, “Would that
we had a second chance [in life], so that we could disown
them as they have disowned us!” Thus will Allah show
them their works [in a manner that will cause them] bitter
regrets; but they will not come out of the fire.

• (2:168) o mankind! Partake of what is lawful and good on
earth, and follow not Satan’s foot steps: for, verily, he is
your open foe,

• (2:169) And bids you only to do evil, and to commit deeds
of abomination, and to attribute to Allah something of
which you have no knowledge. 

• (2:170) But when they are told, “Follow what Allah has
bestowed from on high,” some answer, “No, we shall follow
[only] that which we found our forefa thers believing in and
doing.” Why, even if their forefathers did not use their rea-
son at all, and were devoid of any guid ance? 

• (2:171) And so, the parable of those who are bent on
denying the truth is that of the beast which hears the shep-
herd’s cry, and hears in it nothing but the sound of a voice
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and a call. Deaf are they, and dumb, and blind — for they
do not use their reason. 

• (2:172) o you who are committed to Allah! Partake of the
good things We have provided for you as sustenance, and
render thanks to Allah, if it is [truly] Him you conform to.

• (2:173) He has forbidden to you only carrion, and blood,
and the flesh of swine, and that over which any name other
than Allah’s has been invoked; but if one is driven by neces-
sity — neither coveting it nor exceeding his immediate need
— no sin shall be upon him; for, behold, Allah is much-for-
giving, a dispenser of grace.

• (2:174) Verily, as for those who suppress any part of the
revelation which Allah has bestowed from on high, and
barter it away for a trifling gain — they but fill their bellies
with fire. And Allah will not speak to them on the Day of
Resurrection, nor will He cleanse them [of their sins]; and
grievous suffering awaits them. 

• (2:175) It is they who take error in exchange for guidance,
and suffering in exchange for forgiveness; yet how little do
they seem to fear the fire!

• (2:176) Thus it is: since it is Allah who bestows the divine
writ from on high, setting forth the truth, all those who set
their own views against the divine writ are, verily, most
deeply in the wrong.

• (2:177) Virtue does not consist in turn ing your faces
toward the east or the west — but truly virtuous is he who
is committed to Allah; and the last Day; and the angels;
and Scripture; and the Prophets; and distributes money,
however much he himself may cherish it, upon his near of
kin, and the orphans, and the needy, and the wayfarer, and
the beggars, and for the freeing of human beings from
bondage; and upholds [the standards of] divine commun-
ion, and ren ders the purifying dues [zakœ∆]; and [truly vir-
tuous are] they who keep their promises whenever they
promise, and are patient in misfortune and hardship and in
time of peril: it is they who have proved themselves true,
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and it is they, they who are consciously defensive [vis-à-vis
Allah’s power] (al-Baqara∆: 158–177).

This lesson begins by explaining the issue of walking or run-
ning between al-Íafœ and al-Marwa∆; the build-up of traditions and
customs concerning this issue made clarification necessary.73 This is
also relevant to al-Masjid al-Óarœm becoming the Muslims’ qibla∆,
in the true meaning of the word. Hajj rituals are endorsed with al-
Masjid al-Óarœm as its focus. 

Next the Qur’an discusses people of scripture who withhold
and conceal what Allah (Â) has revealed in His holy Books. The
Qur’an is scathing against those who hold back what they know
should be widely proclaimed. Although the Qur’an makes room for
those who wish to repent and atone for their indecorous acts, those
who insist on kufr are damned by the words of Allah (Â). 

The discourse also includes an emphasis on Allah’s (Â) sin-
gularity with evidence, in the universal œyœt, attesting to this fact.
It denounces those who revere other authorities and deities besides
Allah (Â). That is followed by a preview of two groups of people
on the Day of resurrection — those who were leaders in the world
and those who were followers — and how both of them on that
spectacular day will try to deny their role in this world as they fore-
see their impending torment. 

Then the guiding words of the Qur’an turn to the issue of
food. These words disclose the truth of this matter which the yah¥d
had hidden and prevented from being discovered. The words of the
Qur’an invite all people to partake of wholesome and lawful food
but to be vigilant of satan, who bids people to indulge, binge, and
be arrogant. This is followed by a remarkable call to the committed
Muslims to enjoy the ˙alœl and desist from the ˙arœm. This dichoto-
my of lawful vs. unlawful food, which was used as a point of con-
tention by yah¥d, who privately knew the truth of the matter, is
explained here and put to rest. 

Then the steering words of the Qur’an become lightning and
thunder against those who know the scriptural truth but conceal it.
And to add insult to injury, we are told they get little compensation
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for doing so. The Qur’an’s ultimatum to them is horrifying because
of the contempt, the wrath, and the slight awaiting them on that
coming Day. 

At the end of this lesson there is a passage on birr (virtue,
righteousness) that speaks to the basis of divine dedication and
earthly effort. In this œya∆, we are taught what ømœn really is. Ømœn
consists not of formality or outward gestures and rituals; it is not
lining up toward the east or west. It is a sense and a task that comes
from being connected to Allah (Â) by hand and heart. This
Qur’anic explanation is a follow-up comment on the “controversy”
generated by the yah¥d about the Muslims’ qibla∆.

The tone of the Qur’an still raises a sense of confrontation and
battle. on the one hand, it highlights a confrontation inside the
human self that demands internal effort to correct misconceptions
and distorted values. And on the other hand, it speaks of the bat-
tlefield outside in society, where there are currents of conspiracy,
calumny, and conceptual concoctions that are maliciously arrayed
against Allah’s (Â) døn.

Clarifying the Significance of al-Íafœ and al-marwa∆

[Hence], behold, al-Íafœ and al-marwa∆ are among the
symbols set up by Allah; and thus, no wrong does he
who, having come to the House on pilgrimage or on a
religious quest, strides to and fro between these two; for,
if one does more good than he is bound to do — behold,
Allah is responsive to gratitude, All-Knowing (2:158). 

In the first instance we have to reconstruct the available facts con-
cerning the advent of this œya∆. When this œya∆ was revealed to the
Muslims in Madinah, Makkah was under mushrik occupation.
Muslims are instructed by Allah (Â) to place their seat of power
and authority in Makkah when Makkah was out of their reach and
out of their control. This explains why the Muslims in Madinah
concentrated all their efforts and strategy on Makkah. There were
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other important cities and towns, but none as important as Makkah
because Allah (Â) in this œya∆ and in previous œyœt focused
Muslim attention on Makkah. But this œya∆ goes even further as it
draws the Muslims into internal Makkah: al-Íafœ and al-Marwa∆.
The Qur’anic citation of Makkan details was a way of binding the
Muslims even more to their seat of integration and power, even
though Makkah’s decision makers at that time were the front-line
enemies of Islam and the committed Muslims. 

There are several narrations about why this œya∆ was revealed.
But one stands out as a particularly credible explanation given the
dynamics and facts of that time, particularly the development of
emotional and social ties between the Muhœjir¥n and Anßœr as well
as the effacing of every worldly -ism that could distract or dilute the
popular absorption of Islam. This explanation indicates that some
Muslims had their reservations about jogging between al-Íafœ and
al-Marwa∆ during the time of Hajj and ‘umra∆ (the lesser pilgrim-
age). Their disinclination had to do with the fact that they used to
do this type of jogging in the days of jœhiløya∆; besides, above these
two places were two idols, Asœf and Nœ’ila∆. Therefore, Muslims
felt unwilling to repeat what they had been doing during the time
of jœhiløya∆. one hadith related by ‘Œßim ibn sulaymœn says, 

I asked Anas about al-Íafœ and al-Marwa∆. He replied,
“We used to associate them with the jœhiløya∆. When
Islam came we refrained [from going there]. so Allah
sent the œya∆, ‘[Hence,] behold, al-Íafœ and al-marwa∆
are among the rites set up by Allah…’” 74

Al-sha‘bø added the following continuation of the above hadith,

Asœf [an idol] was on al-Íafœ, and Nœ’ila∆ was on al-
Marwa∆. The [jœhilø] custom was to approach these idols
but after Islam this practice was not acceptable to
Muslims. so it was in this context and to this frame of
mind that the œya∆ was revealed.75
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The precise time this œya∆ was revealed is unknown. However,
it seems probable that it came down after the revelation of the œyœt
declaring the Ka‘bah as the Muslims’ qibla∆. It should be noted here
that the word sha‘œ’ir in this œya∆ and elsewhere in the Qur’an refers
to the socio-religious motions of the Hajj, which are more precise-
ly translated as rites. latter-day Muslims have extended this word to
include such activities of Islam as the ‘Ød prayers, Jumu‘a∆ prayers
and the adhœn.

Even though there was a state of war between Makkah and
Madinah, it appears that some Muslims from Madinah had access to
Makkah, and therefore could perform Hajj and ‘umra∆.76 But the
early Muslims were sensitive about continuing to do the things they
used to do in jœhiløya∆. Islam had given them a fresh beginning, and
they did not want to taint it by going back to habits and customs that
had been part of their jœhilø life. This attitude was also evident on
other occasions during the transitional period from jœhiløya∆ to Islam. 

Thus was the effect of becoming Muslim: they did not want to
associate with their unclean past, they did not want to identify with
the errant customs of old. They no longer felt any affinity to that
past, having developed a revulsion for it. It no longer belonged to
them and they no longer belonged to it. To them jœhiløya∆ was nei-
ther to be remembered, nor returned to. The Qur’an and the
prophet (r) had transformed them so radically that they wanted to
distance themselves as much as possible from all things jœhilø. The
fully fledged and veteran Muslim hates to be affiliated with any ves-
tige of jœhiløya∆. It was as if the prophet (r) held them and shook
off every shadow and every hint of that jœhiløya∆; the elements of
their souls and minds were reformulated and realigned to hate
jœhiløya∆ and everything that represents it. Ømœn stunned them out
of their past and charged them with the spirit of Islam. 

This sensitivity about reverting or regressing to jœhilø norms,
feelings, ideas, and behavior is a barometer of a Muslim’s assimila-
tion into Islam. The first contemporaries of Islam could not toler-
ate anything identified with jœhiløya∆, so Allah (Â) taught them
what belongs to jœhiløya∆ and what belongs to Islam. These were
rites and rituals that had their roots and origins in the practices of
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Ibrœhøm (a). These need not be surrendered to the jœhilø society.
They have to be relocated in their proper Islamic context. Muslims
need to know if they partake of this Ibrœhømø tradition or practice,
they do so with the new standards, values, and concepts of this
divine Writ, and not because it was the jœhilø custom and conven-
tion. This becomes the Islamic reform of authentic scriptural prac-
tices, which have no relationship to the jœhilø establishment. It is at
this level and within this climate that the following œya∆ was
brought to bear on those pioneering Muslims, “[Hence] certainly,
al-Íafœ and al-marwa∆ are among the rites set up by Allah…” 

Do not let the jœhilø system stand between you and Allah (Â);
reclaim what is rightfully Allah’s (Â). If you do so you will be serv-
ing Allah (Â); your sa‘ø between al-Íafœ and al-Marwa∆ has a new
spirit, the spirit of Islam, and therefore the jœhiløya∆ has no relation-
ship to it. When your hearts and minds are motivated and moved
by Allah (Â), the idols of jœhiløya∆ (in this case Asœf and Nœ’ila∆)
are irrelevant. In going to these parts of Makkah, even though
Makkah is under jœhilø occupation and even though this occupation
has its idols and icons in these sacred areas, it is your motivation
that counts. If you go there to reclaim or recover these symbols of
Allah (Â), you will be rewarded and compensated by Allah (Â).
“And thus no wrong does he who, having come to the House on
pilgrimage or on a religious quest, strides to and fro between
these two [places: al-Íafœ and al-marwa∆].”

In fact, the injunctions of the Qur’an and the practice of the
prophet (r) approved of almost all the sites of pilgrimage that had
been enshrouded in tribal traditions and Arabian folklore in the
jœhilø period, but not the particular actions or rituals conducted
there. The entire process was cleansed of all idolatrous associations
and jœhilø imagery. All practices were henceforth adjusted and
aligned to their scriptural standards and principles. Everything pos-
sible was done to re-establish the original practices and pattern of
rites as taught to Ibrœhøm (a) by Allah (Â). 

The œya∆ ends with a clause that encourages voluntary acts,
“…for, if one does more good than is required of him — behold,
Allah is responsive to gratitude, All-Knowing.” This is signifi-
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cant, as it implies that going to these Abrahamic symbols of Allah
(Â) in Makkah is left as a voluntary act, despite the inviting and
compelling words of the œya∆. There is no order from Allah (Â) to
go there; but for whomever can make it to Makkah, Allah (Â)
mentions his generous and abundant reward for those who would
extend their greetings to Ibrœhøm (a).

The historical significance of al-Íafœ and al-Marwa∆ go all the
way back to Ibrœhøm, Ismœ‘øl (Ç), and Hœjar. Ibrœhøm (a) took
Hœjar and Ismœ‘øl (a) to the Arabian peninsula (Óijœz). He left
them in an arid area, with neither people nor water and only a con-
tainer of dates and a container of water.77 As he left, Hœjar asked
him, “To whom do you leave us?” He answered, “To Allah (Â).”
she replied, “I am pleased with Allah (Â).” This is when Ibrœhøm
(a) turned toward Allah (Â) and said,

o our Sustainer! Behold, I have settled some of my
offspring in a valley in which there is no arable land,
close to Your sanctified Temple, so that, o our
Sustainer, they might devote themselves to a standard
of binding to You [ßalœ∆]; cause You, therefore, peo-
ple’s hearts to incline toward them, and grant them
fruitful sustenance, so that they might have cause to be
grateful (14:37).

soon after Ibrœhøm (a) left on his way back to palestine, the
mother and child ran out of water. The mother was hungry and
thirsty, and had no more breast milk for her infant. When the
child’s condition became critical the tender mother could not bear
to watch; she would run to the hilltop of al-Íafœ to see if anyone
was in sight, and then to the hilltop of al-Marwa∆. Then she would
return to her child. she did this seven times. After the seventh
time she heard a voice from where her son was. she immediately
called out, “Help, help if you can.” Then she realized it was the
angel Gabriel (a) at the well of Zamzam. The child was striking
the sand and water was flowing out from under his feet. she began
to drink and then fed her son. Birds came to the water, and the
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birds caught the attention of roaming nomads. It was the tribe of
Jurham that settled there, and became the keepers of Ibrœhøm’s (a)
family. Ibn ‘Abbœs reported that the prophet (r) said, “That is how
[why] people stride between them [these two places].”78

Muslims must realize that, while they are running back and
forth between these two hills, they are following in the footsteps of
Hœjar. she was tested by means of hunger, fear, and a total lack of
resources. she was reduced to utter poverty and deprivation. she
was brought into the care of Allah (Â) by the adverse physical
conditions around her. But she did not give up. she was patient and
courageous. These qualities solicited Allah’s (Â) intervention.
Now we have kings and presidents going to Hajj and briskly walk-
ing between these two hills, with little apparent realization of the
humility and courage associated with the very example they claim
to be following. If Hœjar were alive today, they probably would not
even want to look at her. yet these very same people are responsi-
ble for policies that are breeding millions of Ismœ‘øls who are dying
of malnutrition, hunger, thirst, starvation, and famine. 

The invocation of these meanings in the movement between
al-Íafœ and al-Marwa∆ is so profound that Allah (Â) permits
Muslims to briskly trot as Hœjar did to save her infant, for the sake
of trying to bring back life to a beloved one who is in the desperate
and final moments of life. The initial motivation of a mother’s care
for her expiring infant is more important than who controls Makkah
and the Ka‘bah. The irony nowadays is that there are nominal
Muslims who are ruling Makkah and then there are habitual
Muslims who are visiting it. yet, both are oblivious of this feminine
expression of care, which was so overwhelming, that Allah (Â)
wanted Muslims to go there and regain these meanings even when
there were idols at both al-Íafœ and al-Marwa∆. Now, with the
saudis in charge, there are no material idols there, but instead there
are Muslims whose bodies move between al-Íafœ and al-Marwa∆ but
whose minds and souls are stationary. 

This œya∆ is an education for those who tend to see the surface
of things but cannot reach their deeper meanings. The question is
whether the presence of idols should deter from an act of devotion
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(the sa‘ø) that enriches the worshipper, or whether these original
meanings should be strong enough to nullify the presence of a few
meaningless rocks. 

The Jewish and Christian Scriptural Cover-up
Then the Qur’an’s words expose those who hold back from the
counsel and evidence Allah (Â) has sent down to them. This œya∆
in particular refers to the yah¥d, who are also dealt with in previ-
ous œyœt of this s¥ra∆. This return to the yah¥d implies that they
have not given up trying to sabotage the Muslims’ new qibla∆. Thus
does the Qur’an deal with them,

Behold, as for those who suppress evidence of the truth
and of the guidance which We have bestowed from on
high, after We have made it clear unto mankind
through the divine Writ — these it is whom Allah will
reject, and whom all who can judge will reject.
excepted, however, shall be they that repent, and put
themselves to rights, and make known the truth; and it
is they whose repentance I shall accept, for I alone am
the Acceptor of repentance, the Dispenser of grace. 

Behold, as for those who are bent on denying the
truth [of Allah and His power] and die in that state of
denial their due is rejection by Allah, and by the
angels, and by all [righteous] men. In this state shall
they abide; [and] neither will their suffering be light-
ened, nor will they be granted respite (2:159–162). 

people of previous scripture at the time of the prophet (r)
knew that the Qur’an is the word of God because the scripture
already in their possession verified it. They also knew from their
own scriptures that the revolution in progress under the prophet’s
(r) supervision was of divine validity. yet, despite knowing all this,
they hid it from the public eye. Allah (Â) showed them the light
and the way and they chose to obscure the truth. These Jewish and
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Christian sophists never accepted the challenge of Islam and the
Qur’an; rather they tried, and still try, to make the prophet (r)
appear to have been influenced by them, and to have patched Islam
and the Qur’an together under their influence. Their argument
goes roughly as follows,

Muhammad in his early days accompanied the Meccan
trade caravans, and often met Jews and Christians who
probably first turned his interest to religious questions.
At the age of about 40, his mind became strongly occu-
pied by meditations on God, the hereafter, and the Day
of Judgment which he believed to be close at hand.
Knowing that God revealed Himself to other peoples
through His prophets, he became convinced that he had
been chosen as the Arab prophet, and publicly pro-
claimed the revelations which he claimed to experience
through the intermediation of the angel Gabriel; these
eventually constituted the Qur’an. 

scholars (Jews and Christians) have long discussed to
what extent Muhammad was influenced by other religions;
some emphasize the influence of Judaism, while others
maintain a greater and earlier dependence on Christianity.
Certainly, [according to them] Jewish lore and tradition
played a “significant” part in Muhammad’s revelation, in
his tenets of faith, and religious precepts. He held that all
Holy Books were copies of a heavenly model and that,
accordingly, all revelations were essentially one, having,
however, been distorted in several ways by the respective
people. He therefore repeatedly emphasized that his mis-
sion was only [according to Jewish and Christian scholars]
to confirm what had been revealed to former prophets and
to correct the distortions. Consequently, he referred with
respect to Hebrew scriptures and the “Jewish” prophets,
“quoting” extensively from the Bible and other Jewish
sources as far as his scanty and sometimes erroneous
knowledge reached [nastaghfir-allœh].
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His early conviction that there existed no essential
difference between Judaism and Islam led him to the
hope that the Jews would welcome his mission and
accept the new faith. In his attempt to win over the Jews
he adapted, in Medina, the ritual of his community to
theirs in some points, adding, e.g., a third daily prayer
[sic], introducing a day of fasting corresponding to the
Jewish Day of Atonement, fixing a day of public prayer
after the model of the Jewish sabbath, and directing his
followers to turn to Jerusalem during prayer. When he
realized that his hopes would not be fulfilled, he changed
some of the new rites and adopted a hostile attitude
toward the Jews of Medina who, gradually, were either
annihilated [according to them] or expelled. The other
Jews of Arabia, however, were treated more leniently,
possibly from political and economical considerations.
one of his wives (safia) was of Jewish origin.79

so, instead of declaring the scriptural words about the final prophet
(r), the yah¥d and Christians treat him as if he were some literary
pirate! These types who are silent when the truth begs for advo-
cates are known to almost everyone somewhere. They know the
truth, but they deliberately refuse to acknowledge it; indeed, they
actively deny and conceal it. These types are not ignorant, and they do
not need any da‘wa∆.

According to this impeccable œya∆ in Allah’s (Â) faultless
Qur’an, there are verses in both the old and New Testaments (or
in their original versions) that testify to the coming of a final
prophet, the foretold features and qualities of whom Muhammad
(r) fulfilled. What has happened to these verses? Why are there
many versions of the New Testament that, we are told, are locked
up in the Vatican? And could there be other places where such rel-
evant information is also kept out of sight? you might erroneously
think you are living in a “liberal” world — a world that is charac-
terized by “open minds” and a “flood of information.” But why,
when it comes to the Qur’an and other scriptures, are the scholars
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and experts of Judaism and Christianity so secretive? Their worldly
interests dictate this unbecoming behavior. This attitude is appar-
ent every time they have a public brush with the facts of scripture
and revelation. When “responsible” people in “sensitive” positions
begin to withhold vital information, they set themselves up for
legitimate criticism and harsh condemnation. 

These scholars who are expected to publicize every word of
their scripture, but who choose instead to shroud God’s words,
bring upon themselves disapprobation and blame. Execration and
detestation come their way from all who are privy to truth and real-
ity. They are even imprecated from heaven above. Their unforgiv-
able act calls down censure from all quarters. These men of the
cloth who seclude and sequester God’s enlightening words and
verses deserve their eventual punishment, 

Behold, as for those who suppress evidence of the truth
and of the guidance which We have bestowed from on
high, after We have made it clear unto mankind
through the divine Writ — these it is whom Allah will
reject, and whom all who can judge will reject (2:159).

“…except for those who repent, turn back and reveal [the
truth]; them, I will pardon, for I am the Acceptor of repentance
and the Initiator of grace.” The Qur’an opens a window of oppor-
tunity for those whose courage has failed them; it gives them hope.
No one need ever despair of Allah’s (Â) mercy and love; no one
should ever dismiss Allah’s (Â) forgiveness. Whoever wishes to rid
himself of such terrible consequences should turn wholeheartedly
to Allah (Â) and atone. It is not enough only to ask Allah (Â)
for forgiveness; a person has to work for forgiveness. These biblical
scholars should confess the truth about Muhammad (r) in biblical
scripture, and have the courage to act accordingly. This would in
no way mean that Jews or Christians are inferior to Muslims, and it
would not mean that Muslims are superior to Jews or Christians.
When Allah (Â) says to us all that He is oft-forgiving and
Merciful, He means it in an inviting, welcoming way. 

114 Volume 2



But those Biblical seclusionists who are not interested in pub-
licizing scripture, those who insist on “classifying” scriptural mate-
rial about Muhammad (r), the Qur’an, and Islam, must suffer the
dire consequences of their deception, “Indeed, those who cover up
[scripture or any part of it], and die insisting on this cover up,
they are the ones who will exact Allah’s damnation, as well as the
angels’ and all peoples.”

Among intentionally obscured biblical citations foretelling
the advent of Muhammad (r) is Deuteronomy 18:17–18, which
currently reads, “Then the lord said to me [Moses], ‘What they
have said is right. I will raise up for them a prophet like you, one of
their own race, and I will put words into his mouth. He shall con-
vey all my commands to them’…”80

The way in which this text has been distorted and translated,
conceals a distinct reference to prophet Muhammad (r). s¥ra∆ al-
A‘rœf provides a detailed account of how these savants of scripture
obliterated every clear reference to ras¥l-Allah (r). They tam-
pered with the scripture by means of translation, by misquoting,
and by refractory interpolations of their own self-centered “logic.”
They gave the word Paraclete the meaning of advocate and spirit of
God. In some unauthorized versions of the Bible, this word obvi-
ously refers to the prophethood of Muhammad (r). 

The lesson here extends beyond those who conceal former
scriptures to those who conceal latter scripture, and this would
include those who are entrusted with the Qur’anic scripture. If they
act like yah¥d in hiding some of the obvious meanings of the
Qur’an, or in trying to cover these visible meanings with distorted
logic and establishmentarian rhetoric, then they deserve the same
penalty. If a Muslim scholar, in response to a query about a scriptur-
al issue, hides the truth or misleads, then he is guilty of the same
crime. Muslim scholars are not supposed to obscure anything that
Allah (Â) has said. If such a scholar is asked anything, he should
reply faithfully and honestly. If he does not know the answer, he
should say so. If he knows someone else who can answer, it is his
duty to refer the question to that scholar. one of the outstanding
features of Islam is its espousal of a vociferous and public represen-
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tation of ˙aqq. The Qur’an exhorts and inspires its adherents to
declare Allah’s (Â) words and œyœt, to explain their meanings to
people (that is why Muslims have a tradition of tafsør), and to
encourage people to do right not only personally but also in a struc-
tured manner for the civic and social space — hence the concept
of amr bi-al-ma‘r¥f wa nahø ‘an al-munkar (the empowerment of
moral concepts and conduct and the deconstruction of immoral
concepts and conduct). The contrast with the sophists of earlier
scriptures is obvious. Among the Qur’anic œyœt emphasizing the
necessity to explain Allah’s (Â) words frankly is,

And so, Allah accepted a solemn pledge from those
who were granted earlier revelation [when He bade
them], “make it known unto mankind, and do not con-
ceal it!” But they cast this behind their backs, and
bartered it away for a trifling gain; and how evil was
their bargain! (3:187).

And let there grow out of you a community [of people]
who convey what is good and who enforce moral stan-
dards and who ban immoral standards; and it is they,
they who shall attain prosperity. And be not like those
who have drawn apart from one another and have taken
to conflicting views after all evidence of the truth has
come to them; for these it is upon whom tremendous
suffering is in store on the Day [of Judgment], when
some faces will shine [with happiness] and some faces
will be dark [with grief]. And as for those with faces
darkened, [they shall be told], “Did you deny the truth
after having attained to faith? Taste, then, this suffering
for denying the truth!” (3:104–6). 

Cursed are the children of Israel who are bent on
denying the truth; cursed they are by the tongue of
David and Jesus, the son of mary — this, because they
disobeyed and were wont to transgress [against Allah
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and man]. They would not prevent one another from
doing whatever hateful things they did; vile indeed was
what they were wont to do! (5:78–79.) 

Today, this difference between Judeo-Christian clergymen and
Islamic scholars is stark. The earth is swamped by greed and vice,
but there is no significant Judeo-Christian opposition to this world
order. yet Muslim scholars, intellectuals and ‘alims oppose this
satanic order with their hearts, tongues, and hands. Not only do
they speak out against the grip of evil on societies, governments
and institutions, but they are to be found on the front lines of
active opposition to it. These evangelists, Talmudics, and Bible-
thumpers are pussy-cats when it comes to speaking for God. At a
time when Muslim ‘alims are roaring like thunder and fighting like
heroes against the tyranny of money, moguls, and magnates their
Judeo-Christian counterparts are brown-nosing these same capital-
ists, czars, and neo-Christs. We ask these men of the cloth, especial-
ly the Christians who would be more amenable to reason, “Is Christ
truly your way and your light; or is the president of the united
states your way and your light?”

late in 1998, a theatrical play opened in New york in
which the prophet Jesus (a) was presented as a homosexual
(nastaghfir-allœh) who loved his enemy by kissing him on the
lips!81 How can any Muslim, Christian or yah¥dø “man of God”
see such a thing and do nothing about it? How can priests, rab-
bis, or ‘alims accept such public slandering of God’s prophets
(Å) on earth and then dare not protest against it in public? How
can anyone with a religious title say they stand for scripture
when this very scripture is the laughingstock of cinemas, the-
aters, and exhibitions? Those who began by hiding the scripture’s
endorsement of the prophet Muhammad (r) have ended up hav-
ing no scripture to speak of. 

Another example of this grand Judeo-Christian historical
cover-up of Allah’s words (Â), and evidences alluding to their
veracity and legitimacy, was related to this writer by one of his
scholarly associates, Dr. ‘Abd al-Íub¥r shœhøn, an Egyptian Islamic

117Al-Baqara∆:158–177



thinker, teacher, and writer. This author and his Egyptian friend
have been acquainted with each other for several years and nor-
mally meet at the Conference for the proximity of the Islamic
schools of Thought, held annually in Tehran, Iran. on one of
these recent occasions, Dr. ‘Abd al-Íub¥r shœhøn, related an “inci-
dent” from the life of a longtime kindred spirit of his, Malek
Bennabi (1905–1973), a prominent 20th-century Algerian, Arab
philosopher and thinker.82 The fact that the name of this philoso-
pher is obscure to most Muslims is a story in and of itself. However,
what normally distinguishes Arab philosophers from their
European counterparts is that most of them study the Qur’an and
are generally very familiar with it; and thus their philosophical
approach deals less with the nature of individual human beings
and how it affects society, and more with the nature of societies
and how this shapes individual behaviors. Because of the Qur’anic
influence on their thought patterns, many of the more enlightened
ones suggest that their is no such thing as Arab nationalism or that
there is no equivalent to the nationalist experience in the Arab
historical narrative. In fact, they say that, because of the inclu-
sivist nature of the Arabic experience and restructuring within
Islam, if there was an Arab nationalism, it would manifest itself as
the will to end all nationalism. 

Given that he was raised during the post-colonial occupation
of North Africa, Malek Bennabi obtained most of his secular edu-
cation in france and ended up spending most of his latter life in
Cairo. During his last 20 years, he was encouraged by some of his
Catholic friends to do some research in the Vatican library.
However, not just anyone can be admitted into this library; it is
typically reserved for the employees of the Vatican itself, and any
outside researcher has to get a special dispensation, a day-pass if you
will, to be admitted. so Malek Bennabi approached the same
Catholic friends and asked them to see if they could make a case for
him to do some research there. To his surprise, the Vatican granted
him permission to study in the library for a short time.

While in the library, he came across one of the original gospels
that did not make it into any of the official versions of the Bible,
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which have been around since the Council of Nicea “decided”
what would be included in the New Testament. What must be kept
in mind here is that the original gospels, Christian historians say
there were hundreds, were human accounts — some eyewitness and
others, historical compilations of generational recollections —
about what happened during the life of Jesus (a), and by exten-
sion, whatever the particular writer could remember of his message
and revelation. In all of these gospels, the obvious and abiding con-
troversy was about how the life of Jesus (a) ended. Was he cruci-
fied? Was he raised up to heaven? Did he just disappear? And is he
coming back to complete his mission?

for all of the early Christians around Jesus (a), and for those
who lived  hundreds of years thereafter, this was a nagging question,
a mystery that had never been cleared up. The uncertainty about
this event led to the emergence of trinitarian Christianity as well as
the antipathy between it and those who did not believe in the offi-
cial Church version, and the accompanying persecution of dissenters
and “heretics.” The Jews claimed to have passed judgement upon
Jesus’s (a) apparent heresy (nastaghfir-allœh) and then sentenced
him to death, carrying out the penalty by throwing him over a cliff.
The Christians believed that either he was crucified on the cross by
the romans, or that he had escaped and gone into hiding. for near-
ly 700 years the Christians were in limbo about what happened to
their prophet. The mystery was cleared up definitively by the reve-
lation of the Qur’an, and this could have been a major reason why
many of the Christians in the Holy land, the levant, Mesopotamia,
Egypt, and North Africa became Muslims in the first 100 years of
Islamic expansion and liberation. At the time of the prophet (r),
upon hearing the recitation of S¥ra∆ Maryam for the first time, the
Abyssinian king, Najœshø (Negus),83 who had offered sanctuary and
protection to persecuted Muslims from Makkah, knew he was listen-
ing to the truth. Being  a devout and just Christian, he became a
Muslim soon thereafter. Allah (a) says in the Qur’an,

[But] he [Jesus] said, “Behold, I am a servant of Allah.
He has vouchsafed unto me revelation and made me a

119Al-Baqara∆:158–177



prophet, and made me blessed wherever I may be; and
He has enjoined upon me prayer and charity as long as
I live, and [has endowed me with] fealty towards my
mother; and He has not made me haughty or bereft of
grace. Hence, peace was upon me on the day I was
born, and [will be upon me] on the day of my death,
and on the day when I shall be raised to life [again]!” 

Such was, in the words of truth, Jesus, the son of
mary, about whose nature they so deeply disagree. It is
not conceivable that Allah should have taken unto
Himself a son: limitless is He in His glory! When He
wills a thing to be, He but says unto it “Be” — and it
is! (19:30–35).

As Malek Bennabi was reading through one of these original
gospels, he came across the following account of the crucifixion —
or should it be called the crucifiction. During the tumult and public
agitation preceding the trial of Jesus (a) by the roman prefect in
the Holy land, pontius pilate, the prefect’s wife was looking from
her house at what was going on. Being at a high vantage point, she
could see down below a major disturbance in progress, with loud
protestations from growing numbers, and wanted to know what was
happening. she was informed about the situation by one of her ser-
vants, who told her that her husband was about to sentence a holy
man; and that what forced the hand of pilate to even deal with the
case was the damning testimony of one of the holy man’s own disci-
ples. she dispatched her servants to fetch both the holy man, Jesus
(a), and his betrayer, Judas Iscariot. When both were brought in
front of her, she bid them both to lay out their respective positions.
Jesus (a) went first, and having the certitude of a prophet, spoke
with the confidence, candor, conviction, eloquence, and sense of
purpose that is to be expected from one delivering the truth. Then
it was Judas’s turn. He could not even make eye contact with the
prefect’s wife, and fumbled about here and there with his words. It
was immediately obvious to the prefect’s wife who was speaking the
truth and who was lying, and who ought not to be persecuted for his
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abiding wisdom, faith, morals, and hoped-for reconstruction of soci-
ety along lines of social justice emanating from divine authority.
seeing the obvious contrast in the two testimonies, she ordered her
handlers to make Judas look like Jesus (a) and vice-versa. some
Christian historical accounts indicate that after pilate questioned
Jesus (a), he later accepted Christianity.84 Could his wife’s convic-
tion have affected pilate’s decision to rethink his life orientation?

In any case, when Malek Bennabi came across this account,
he could not help but recall the œyœt of the Qur’an,

And so, [We punished them] for the breaking of their
pledge; and their refusal to acknowledge Allah’s mes-
sages; and their slaying of prophets against all right;
and their boast, “our hearts are already full of knowl-
edge,” but, rather, Allah has sealed their hearts in
result of their denial of the truth, and [now] they
believe in but few things; and for their refusal to
acknowledge the truth; and the awesome calumny
which they utter against mary; and their boast,
“Behold, we have slain the messiah Jesus, son of mary,
[who claimed to be] an apostle of Allah!” 

However, they did not slay him, and neither did they
crucify him, but it only seemed to them [as if it had
been] so; and, verily, those who hold conflicting views
thereon are indeed confused, having no [real] knowl-
edge thereof, and following mere conjecture. For, of a
certainty, they did not slay him: rather, Allah exalted
him unto Himself — and Allah is indeed Almighty,
Wise (4:155–158).

He asked the Vatican staff if he could somehow transcribe the pages
he had read, if he could copy them longhand, or if he could repro-
duce the information in another way so that he could take it with
him. The Vatican refused, saying that not only could he not do as
requested, but that he was not even allowed to talk about it at any
public forum, and that he could not write about it in any published
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article or book. They told him that what was in the Vatican must
stay in the Vatican. Being a trustworthy and honorable Muslim,
Malek Bennabi stuck to his word and never talked about it in a
public gathering or wrote about it, even though he was a very capa-
ble writer. Toward the end of his life, Malek Bennabi related this
story to a professional intimate, Dr. ‘Abd al-Íub¥r shœhøn, who in
turn passed it on to this writer at one of the proximity Conferences.

Now the Church has been “sitting on” this vital information
for the better part of 2,000 years. True to their nature, they are hid-
ing evidence that would point to the truth of the revelation
bestowed upon Muhammad (r), and the legitimacy of the last
prophet (r). Knowing this, many more Christians would have no
problem becoming Muslims. But these Christian “lords,” who have
little sympathy and few regrets for their numbers falling prey to sec-
ularism and atheism, would have a fit supreme if their constituen-
cies were reduced by any who joined the ranks of Islam. The
positions they hold in this world, and the corruption that surrounds
their ascension to these influential positions in society are more
important to them than the exposition of the truth to the majority
of their spiritually-hungry flock. They deliberately wish to maintain
themselves as sentries at the door of open access to God, admitting
those they want and excluding the great bulk of humanity. Every
human being has direct access to God, but these concealers of truth
do not want them to know that. However, this incomparable
Qur’an is filled with myriad evidences of Allah’s presence (Â), this
tale being just one of many that alludes to the truth, immutability,
perfection, and incontrovertibility of Allah’s (Â) final words, as
they were revealed and preserved for eternity in the hands and mis-
sion of Muhammad (r).

Allah’s prophet (r) is reported to have said, “Whoever is asked
about something he knows, and then withholds the answer, Allah will
throttle him with fire on the Day of Resurrection.”85 If withholding the
knowledge of scripture is prohibited by Allah (Â), then is with-
holding scientific and worldly knowledge also prohibited? After all,
this knowledge too is from Allah (Â); Allah (Â) is the owner of
all knowledge and He can do with it whatever He wills, and He can
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give it to whomever He wills. With the fact of Allah’s (Â) absolute
ownership in mind, a case can be made that as humans only discov-
er knowledge, they cannot own it; thereby they cannot treat it like
personal property and further, they must follow the directions of its
owner regarding its dissemination and distribution. 

The aspect of Western civilization related to holding back
knowledge from the public, which has roots in its own clergymen
withholding information from heaven, has extended into the with-
holding of what is called today “sensitive” or “classified” informa-
tion. There is a body of information that is hidden from the public
in the name of national security and military research. upon clos-
er examination of this Western psychology that hides, conceals,
classifies, and declares unavailable scientific, technological, and
physical discoveries because their power-monopoly deems it neces-
sary and in their “higher interest,” could it be said that this same
psychology was at work 1,400 years ago? Could it be said that it con-
cealed, classified, and declared unavailable scriptural, revelational,
and biblical information because their monopoly on power deemed
it necessary for their “higher interest?” 

scientific and technological information is not all that is clas-
sified. The elitist opportunism responsible for life-changing events
such as, for instance, the justifications that cause nations to go to
war against each other, is also routinely shielded from public view
and scrutiny. There is the issue of the uss Maine (1898), which
launched the spanish-American War and the subsequent us inva-
sion of the philippines. There is the German sinking of the rMs
lusitania (1915) and the Wilsonian “turning” of public opinion to
favor us involvement in World War I. There are the escalations
leading up to the Japanese bombing of pearl Harbor, which justified
the us entry into World War II (1941), and the first and only use
of nuclear weapons upon a civilian population. There is the Gulf of
Tonkin incident (1964), which led to the us invasion of Vietnam.
There is the assurance given to saddam Hussein about the us hav-
ing no desire to interfere in Iraq’s dispute with Kuwait, precipitat-
ing the second Gulf War (1990) and the first dismemberment of
Iraq by the united states. And then of course there is the infamous
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9/11, which reignited the historical spectre of the Crusades, only
this time rebranded as the “war on terror.” 86

About every one of these “catalytic” incidents, there are open
questions pointing to the us as the behind-the-scenes instigator
who fomented these crises in order to project the notion that it
was wronged, thus rationalizing the invasion and occupation of
the so-called aggressors’ territories. In reality, the us intelligence
agencies along with an unquestioning and uncritical media are
masters at concealing the real provocateurs, and making the vic-
tims look like wild-eyed demons, savages, and terrorists. And even
though these wars have signalled the frivolous loss of lives of
nameless hundreds of thousands, especially in the countries the
us has indiscriminately bombed, no public attempt by concerned
citizens to uncover the real facts behind these events has ever been
successful at breaking through the red tape, official obfuscations,
and national security stonewalling.

And then there are the assassins who have gotten away with
either killing or deposing leaders, thereby squashing any attempt at
regional and local self-determination. Here is a brief list of
America’s victims, just in the last century,

1. In the Muslim world: Ali shariati, Óasan al-Bannœ, King
faisal, liaquat Ali Khan, sheikh Mujibur rahman; 

2. In latin America: Jacobo Arbenz, Jaime roldos Aguilera,
salvador Allende, Che Guevara; 

3. In Africa: Herbert Chitepo, patrice lumumba; and 
4. In America itself: John f. Kennedy, Malcolm X, fred

Hampton, and Martin luther King.87

This just pricks the surface. What about all those people, who not
being famous, are nonetheless perceived as a threat to an unscrupu-
lous establishment that has shed the restraints of any moral over-
sight? There are the Arab nuclear scientists and latin American
professors, along with us microbiologists who were looking into
the now forgotten but notorious anthrax scare after 9/11. for what
reason have these people been mysteriously found dead in some
alley or just turned up lying in a ditch somewhere, or been acciden-
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tally hit by a car, or been poisoned by minute biological or nerve
toxins? 88 Why are the case files on all these individuals covered-up?
Who is hiding and why? And does this desire to kill justice-mind-
ed people, sincere investigators, inveterate truth-seekers, and elect-
ed representatives of the people, go all the way back to a character
trait that did not think twice about persecuting and then killing
prophets, and then covering that up to make it look like the killed
were just rabble-rousers, troublemakers, and crackpots? And, today,
are potential candidates recruited into this assassination bureau by
first receiving a regular dose of moral relativism from their local
churches or synagogues?

What kind of attitude is harbored in these Western figures who
believe that if information gets out into the public about
Muhammad (r) they will feel threatened? What human nature
dynamics are at work in this hidebound Western mind that regards
public access to state-of-the-art inventions and discoveries as a
threat to its security? Indeed, this is a very dangerous human being
who is threatened by sharing information with the rest of society
and with the rest of mankind. The Western religious establishment
after many generations of its selfish and miserly attitude was finally
discredited by its own flock. And today the Western scientific estab-
lishment is playing that role all over again. It is only a matter of time
before it, too, will finally be discredited by its own constituents. This
“religious” and secular behavior of withholding vital and public
information is damned in the Qur’an and damned by the public. 

The other lesson in this discourse is the Muslim position of
condemning those who withhold, conceal, and obscure the facts
about God, life, existence, and man. The cardinal sin in Islam is
denial of the fact of Allah’s (Â) existence, presence, and involve-
ment; this attitude, approach, and program is characterized as kufr.
There is no argument about a Muslim condemning a kœfir. Anas ibn
Mœlik has it on the authority of Dœw¥d ibn al-Óußine who heard al-
A‘raj say, “In my days people during the month of rama∂œn would
condemn the kœfirs.”89 Ibn al-‘Arabø says that eventually if a kœfir
becomes a warrior opposed to Islam and encountered at the war-
front then condemning him prior to that is permissible.90 Then
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there is the concluding condemnation on the Day of resurrection
when these worldly creatures will be forced to confront their sins,
mistakes, deceptive decisions, and public hypocrisy. Allah (Â)
gives us a glimpse of what these kœfirs will be saying to each other
on that awesome day, “…but then, on Resurrection Day, you
shall disown one another and curse one another; for the destina-
tion of you all will be the fire, and you will have none to succor
you” (29:25). There is also damnation of the Ωœlims (perpetrators
of injustice), “Verily, Allah’s condemnation is the due of all
oppressors” (11:18).

We Muslims know the meaning of this œya∆. But when it comes
to identifying those to whom the œya∆ refers, we find that some
Muslims interfere with this process. If the œya∆ says that Allah’s (Â)
la‘na∆ (curse, condemnation, rejection) is for the oppressors, then
who are these oppressors? Why is it that, when the world is full of
oppressors, the Muslims are full of ignorance about their identities?
Never have there been more oppressors than today, and never have
the Muslims been more reluctant to identify them than they are
today. Muslims ought not be shy in this matter, especially when their
co-scripturalists are hibernating in this area and when the majority of
the world’s people suffer under this abdication of responsibility. The
tyrants and aggressors are killing Muslims in greater and greater num-
bers and with less and less contrition; the least Muslims can do is to
verbally express their rejection, condemnation, and denunciation of
despots and their courtiers, one by one, and name by name. If Allah
(Â), the light and the Glory, has marked and denounced tyranny
and oppression, then why and who are we to fail to uphold Allah’s
(Â) rejection and banishment of the same?

Indications of Allah’s (Â) Presence in the Natural World

And your God is the one God: there is no
deity/authority save Him, the most Gracious, the
Dispenser of Grace. Verily, in the creation of the
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heavens and of the earth; and the succession of night
and day; and in the ships that speed through the sea
with what is useful to man; and in the waters which
Allah sends down from the sky, giving life thereby to
the earth after it had been lifeless, and causing all
manner of living creatures to multiply thereon; and
in the change of the winds, and the clouds that run
their appointed courses between sky and earth; [in
all this] there are œyœt indeed for people who use
their reason. 

And yet there are people who choose to believe in
beings that allegedly rival Allah, loving them as [only]
Allah should be loved; whereas those who have
attained to faith love Allah more than all else.
(2:163–164).

The integrity of divine authority is the basis of commitment
to Allah (Â). The idea of doubting a divine being’s existence has
never been tightly rooted in public consciousness for a prolonged
period of time. Throughout history there have been many defini-
tions of this divine being’s character and characteristics, and about
His relationship with creation and created beings, but never was
there any serious collective denial of its existence. Human nature
is deeply imbued with this fact of a God’s existence. from time to
time, some men have taken issue with His existence, and never has
this been more systematic and more sustained than the official and
academically generated atheism of Europe’s 20th century. from
heads of state to university chancellors, and from publicists to stu-
dents, atheism was, especially during the middle years of the 20th
century, fashionable. But this era was an abnormal exception, and
that is why it finally began to collapse, lasting not even a century.

The Qur’an brings people back to where they belong mentally
and spiritually, in their souls and in their societies. The Qur’an fre-
quently relates to man the fact of Allah’s (Â) oneness: His divini-
ty and His authority are a single whole. This is the basis upon which
all other healthy and constructive ideas must be built. No network
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of moral values, social standards, and interactive human dynamics is
sustainable without acknowledging Allah’s (Â) indivisible central
and guiding role. Therefore Allah (Â) says, “And your God is the
one God; there is no [authoritative] deity except Him, The most
merciful, the Dispenser of Grace.” In the Qur’anic approach, He
is the one reference of thought, action, will, and destiny. Nothing
is certain and nothing is final without His input and guidance. This
contrasts with the West’s approach to God. To Europe and America,
God is largely irrelevant to human thought and action. This
“model” of God is often illustrated by the inactivity of a clockmak-
er who, having constructed or “created” a self-sustaining mecha-
nism, winds it up, leaving it to run by itself. once European thought
had established this “mechanical God,” it was only a matter of time
before they realized that even this was dispensable. 

This œya∆ activates Allah’s (Â) care, compassion, mercy, and
grace that are antidotes to the frigid European pathology about God.
When Allah (Â) is Most Compassionate, the Dispenser of love and
Grace, he cannot become detached from human destiny. Muslims are
being prepared by these words to fill this human void — a void in
heart and mind, which exists because Allah (Â) is not there. The
sensitivity and sympathy of Allah (Â) are stated in the Qur’an many
times, so that no reader can ever lose sight of them. This is especial-
ly the case in the œyœt that were revealed in Makkah when the
Muslims were in their formative years. They were taught by repeti-
tion and reinforcement that Allah (Â) is al-Ra˙mœn and al-Ra˙øm.
Allah (Â) was in their blood, so to speak. What a radical difference
between an Islamic civilization that places Allah (Â) squarely in
the soul, and a Western one that claims God does not exist. 

Notice how the œyœt of the Qur’an pursue these deniers of scrip-
ture. They denied the authenticity of the prophet’s (r) mission
1,400 years ago, and then it took them 1,400 years to deny God alto-
gether. To the typical “Christian” or “Jew” today, whether God exists
or not is irrelevant. In the same way, it is irrelevant whether
Muhammad’s (r) scripture is authentic or not. The Qur’an makes it
clear, through reminders of numerous bygone peoples, that this atti-
tude can only lead to catastrophe. And so the inviting words of the
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Qur’an are thorough, “And your God is the one and only God,
there is no deity [ultimate authority] besides Him.” God is unique
in every sense: He has no blood-relative, no race-relative, and no
gender-relative. No human form, shape, color, or intelligence is spe-
cial to God. He never adopted a son and He never adopted a race;
He has no begotten son and He has no chosen race. These ideas end
up “recruiting” God for a race, national interest, or “civilization.”
Imposed on the Bible by the European mindset, such notions do one
of two things: they either sugarcoat racism with religion or they con-
taminate religion with racism. Allah (Â), in the Qur’an, extends a
hand of mercy to these wayward souls in order to bring them back to
a pure understanding of who Allah (Â) really is: the Most Gracious,
the Dispenser of Grace. These are facts the Muslims affirm whenev-
er they recite bismillœhi al-Ra˙mœn al-Ra˙øm.

Verily, in the creation of the heavens and of the earth,
and the succession of night and day: and in the ships
that speed through the sea with what is useful to man:
and in the waters which God sends down from the sky,
giving life thereby to the earth after it had been lifeless,
and causing all manner of living creatures to multiply
thereon: and in the change of the winds, and the
clouds that run their appointed courses between sky
and earth: [in all this] there are œyœt indeed for people
who discipline their reasoning (2:164).

Another expression of Allah’s (Â) mercy and grace is the fact
that He created the heavens and earth, night and day, navigable
seas, rainfall, the multiplicity of species, the winds, and the clouds,
all in proportions suitable for man. Allah (Â) could have created
everything in a manner that would have made human life on earth
a nightmare. Imagine if the length of one day was several months
and the length of one night was also several months? What would
that do to the hormones or the vital signs of the human body? The
solar day is the elapsed time between two successive transits of the
mean sun. What if the earth’s day had no solar reference to it? How
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would life have been (had God deemed it so) if the Earth, the third
planet from the sun, did not have one natural satellite in its orbit,
the Moon? The distance and the dimensions in which the Earth is
located is a calculated fact, not a haphazard one. Had there been no
proportionality in the location of the Earth, there would be no
human life in the way we know it today. on the earth there is an
oxygen/nitrogen rich atmosphere, liquid water oceans filling low-
land regions between continents, and permanent water ice-caps at
each pole. The position of Jupiter, the largest planet in the solar
system, deflects asteroids that could potentially collide with the
Earth and destroy all life. The Earth is unique in the solar system
for its life supporting characteristics. All this suggests that Allah’s
(Â) creation was so obviously coupled with His mercy and affec-
tion, that it was made conducive for man’s prosperity and growth. 

In this œya∆, as in many other œyœt of the Qur’an, the word ar∂
(earth) is preceded by samœwœt (literally, heavens). Depending on
the context, the word samœwœt can mean different things, however
when it is juxtaposed with ar∂, it acquires a definite meaning. The
word itself is trans-dimensional. In this case, it may refer to the
atmosphere that envelops the earth. What we commonly call the
atmosphere is divided into several concentric shells, the lowest
being the troposphere, followed by the stratosphere, mesosphere
and thermosphere. The outer shell of the atmosphere, at approxi-
mately 400 km, from which light gases (hydrogen and helium for
instance) can escape, is termed the exosphere. The atmosphere
contains the gases vital to life, and shields the Earth from harmful
ionizing radiation. In this sense the word samœwœt may be referring
to, among other things, the layers of gas surrounding our planet.
The ionosphere is the earth’s upper atmosphere (approximately
50–500km in height) where short-wave radiation from the sun is
absorbed and partly ionizes the gas molecules or atoms, removing
their outer electrons and leaving them positively charged. The ion-
ized layers reflect short-wavelength radio waves, and so make long-
distance radio-communication possible. The ionosphere is layered
according to the concentration of free electrons: the lowest layers,
termed D and E, result from molecular ionization, and the upper
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layer f from atomic ionization. The thickness of the layers varies
with latitude, season, time of day, and solar activity.91

A broader possibility is that the word samœwœt refers to the
galaxies. Each galaxy is a family of stars held together by their
mutual gravitational attractions. Galaxies exist in a great variety of
forms, ellipses predominating, but spirals feature prominently in
popular books because of their notable shapes. Masses range from a
few million suns to 10 million million times as many. The nearest
galaxies to the Milky Way are the Magellanic Clouds, some 55,000
parsecs away.92 one of the furthest seen to date could be more than
2,000 megaparsecs away. Galaxies are considered to be the funda-
mental building blocks of the universe, and are of immense impor-
tance in cosmology.93

In various œyœt Allah (Â) speaks about seven samœwœt. The
star family to which our sun belongs is the Milky Way Galaxy. In
shape it is basically a bulging flat disc with a diameter of 30 kilopar-
secs, a thickness of 3,000 parsecs at the center, and 300 parsecs else-
where. The sun is 8,000 parsecs from the nucleus. Within this disc
there are star clusters and interstellar matter. A pair of spiral arms
extends from the nucleus and is superimposed on the general distri-
bution of stars. The Galaxy as a whole rotates, faster at the center
than further out. The sun, according to astronomical calculations,
takes 250 million years to complete one circuit. There are about a
million million stars in this galaxy. Could this be one of these
samœwœt? perhaps. The point is that all these details are adjusted to
the existence and comfort of man. It is all an expression of how
Allah (Â) created life’s sustaining system in a way that expresses
care and consideration for human life and human beings. 

“And in the ships that speed through the sea with what is
useful to man…” The ship is a sea-going vessel of considerable size.
If we look at man’s history and how man has benefited from this
God-given phenomenon, we realize how these favors have been a
constant in history. recorded history has it that Egyptians built
river-boats around 5,000 years ago; by the time of the Egyptian
queen Hatshepsut (3,500 years ago), an expedition went to East
Africa using vessels about 20m long. These are the first seagoing
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ships of which there are reliable pictorial records; they were steered
by oars over the stem. later, great strides in ship design were made
by the phoenicians, who traded throughout the Mediterranean.
About 2,000 years ago, Chinese ships were making voyages lasting
over a year. At about the same time, the stern-mounted rudder came
into use, and later multiple-masted ships with water-tight bulkheads
were developed. In recent centuries, development has been faster,
culminating in screw-propelled, double-bottomed, iron-hulled ves-
sels in the last century. Now, of course, more advanced vessels, pow-
ered by nuclear reactors, and capable of sailing for months under the
surface of the water, are commonplace.94

This timeless œya∆ refers to a human utility that has developed
over the centuries. The above short history of ships, along with
detail in the endnotes, was necessary for reinvigorating our thoughts
about this God-given utility to man. often, when one reads
Qur’anic œyœt referring to such historical phenomena in general
terms, one’s mind tends not to consider the historical background
that gives depth to the œyœt. The fact that ships float, sail, and are
navigable is taken for granted by a much-inferring and conditioned
human mind. Man can be healthfully thankful to Allah (Â) only
when he reconditions his mind, and looks past his easy assumptions,
to see the hand of Allah (Â) at work throughout the ages. 

“And in the waters which Allah sends down from the sky,
giving life thereby to the earth after it had been lifeless, and caus-
ing all manner of living things to multiply thereon.” similarly,
when water comes down to earth, the materialist mind thinks little
of it. precipitation, a climatic term comprising rainfall, drizzle,
snow, sleet, hail, and dew, evokes no thoughts of the Creator. A
secular scientific mind perceives these processes purely in terms of
physical relationships about the rising of cool air, and the conden-
sation around dust particles to form water droplets and clouds, and
so on. If the droplet grows big enough, it will fall as precipitation;
how it reaches the earth (as rain or snow, for example) depends on
temperature differences between the cloud and the ground.95 Never
does the secular mind think of Allah (Â) as being presently and
gracefully involved as the droplets reach the ground in a liquid
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state. The contemporary secular and materialist way of thinking
about rain and snow excludes Allah’s (Â) involvement in such
“acts of nature.” Man is cruel to himself: Allah (Â) wants us to see
Him in the warm and welcoming world around, but we insist on
viewing this world in a monotonous and mechanical way.
reproduction in nature when water falls down from the sky and
brings life to earth is also an area that does not stimulate the con-
temporary godless mind to think of Allah (Â). This is one of the
essential properties of a living organism. reproduction in its sim-
plest form is an asexual process involving the division of an organ-
ism into two or more parts by fission, budding, spore formation, or
vegetative propagation. This whole process is set into motion by
Allah’s (Â) participation in the calculated rainfall and its
amenable earthly receptacle.

“And in the change of the winds…” likewise, the movement
of air along the pressure gradient from areas of higher pressure to
lower pressure is one of the basic elements of weather. pressure gra-
dients develop by the unequal cooling or heating of a layer of
atmosphere. The steeper the gradient, the stronger the wind. Wind
direction is also determined by the Coriolis force and by surface
friction.96 The Coriolis force opposes the force of the pressure gra-
dient and, at high altitudes where the frictional effect of the Earth’s
surface is absent, exactly balances the pressure gradient, producing
a geostrophic wind.97 In the Northern hemisphere the Coriolis
force deflects wind to the right, and in the southern hemisphere to
the left. At low altitudes, the frictional force of the Earth’s surface
reduces the influence of the Coriolis force, diverting the wind
toward the center of the low pressure area.  

“And the clouds that run their appointed courses between
sky and earth…” A cloud is a visible collection of particles of ice
and water held in suspension above the ground. Clouds form when
air becomes saturated and water vapor condenses around particles
of dust, smoke, and salt. four principle categories of clouds are rec-
ognized: nimbus clouds, which produce rain; stratus clouds, which
resemble layers; cumulus clouds, which resemble heaps; and cirrus
clouds, which resemble strands of hair. These groupings are further
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broken down by an indication of cloud height: strato or low level
clouds; alto or middle level clouds; and cirio or high level clouds.
fog is considered to be clouds close to ground level. 

As the human mind has gone into the study of the details of
these “natural phenomena,” that same human mind has failed to
detect the God-intended existence of such phenomena. It is for this
human lapse of analysis or deliberate omission of Allah (Â) that
He says, “[In all this] there are messages indeed for people who
discipline their reasoning.”

The wording is critical, “For people who discipline their rea-
soning.” It is superfluous to say that with all the scientific informa-
tion and data around there is a process of reasoning. But this
“reasoning” is not a disciplined reasoning: man has not anchored
the scientific information he has obtained in the reality of God’s
presence and participation in all these “natural phenomena.” Man
acts as if God does not exist as long as these natural phenomena are
within “statistical” or “predictable” bounds. But when these natu-
ral phenomena occur as typhoons, cyclones, violent storms, torna-
does, twisters, hurricanes, killer tsunamis, and other natural
catastrophes, suddenly man’s post-rational self is stimulated and
then he says helplessly, “o God!” Before man reaches such desper-
ate moments he is reminded here in the Qur’an to anchor his life
and existence in the fact that there is a unique God, that this God
is one, and that this God is practically and actively involved in the
affairs of His universe.

The observations, descriptions, and explanations about
earth, celestial spheres, the rotation of night and day, marine nav-
igation, precipitation, cloud and wind formation, are not enough
to satisfy the ever-present question of why? Why are there these
fine-tuned distances among celestial objects, stars, galaxies and
nebulae? Why is there a proportionality in this scheme of dis-
tances, gravities, light, and heat? Why is there a calculated and
fluctuating arrangement between night and day as the seasons of
the year pass by? Why is there a difference between a polar day and
an equatorial day in both summer and winter (12 hours of sunlight
versus six months of sunlight in one stretch before night settles
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in)? Why is water the life-spring of vegetation, animal, and other
forms of life? Why do clouds and winds work in a pattern that is
conducive to man’s life on earth? If these facts are addressed with
an open mind and an open heart, without the programming we
receive in secular schools, and without the conditioning we
receive through a godless media, we would immediately accept
Allah’s (Â) oneness and Kindness. 

The essential question of why is never answered by human
observation of the “mechanics” of life. When water seeps into fer-
tile soil life, vegetation, and produce emerge: fine. But where did
this life come from? The lay mind suggests that it came from a seed,
and a scientist will explain that a seed is a mature fertilized plant
ovule consisting of an embryo and its food source with a protective
cover. But neither has answered the question. Who modeled or
fashioned the proportionality of soil, water, and organic matter so
precisely that — when conditions are favorable — they come
together to produce life? There is always a nagging question that
cannot be answered by cold scientific data. Atheists and agnostics,
despite the sponsoring soviet hyper-power behind their “theories”
and “hypotheses,” have managed to dodge the core question that
can only be answered by acknowledging a superior power and an
all-knowing Authority. 

The nucleus of the affair can be summed up in one question:
can man create life? And the answer to that is a resounding no. It
is impossible for man to create life. It is not enough to churn out
endless scientific papers addressing the symptoms of life, existence,
and being. The pertinent question is why these expressions of
“nature” are in proportion to man’s life and his activities? Why is
everything in the world in its state of nature conducive to man’s
role therein? Why are all these “mechanisms” in nature (and there
are many) calibrated to accommodate man? What all this coordi-
nation of phenomena, systems, mechanisms, and networks in our-
selves and in the universe, conveys is that there is a purpose and a
pattern of benevolence and goodness around us. If only man could
break out of his mental shackles and the image imposed on him by
corporate greed and interest, he can realize he actually does have a
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way out of the day-to-day phobias that come to him through
Hollywood, the fourth estate, and establishment religion. He just
has to ignore the noise coming from these sources, and then come
to Allah (Â) through His word, “Indeed, in these there are hints
for those who discipline their thoughts.”

There are numerous other œyœt that point the same way. They
will be discussed as they appear in the noble scripture, but a few
can be quoted here,

He it is who has made the Sun a [source of] radiant
light and the moon a light [reflected], and has deter-
mined for it phases so that you might know how to
compute the years and to measure [time] (10:5). 

And He it is who has set up for you the stars so that
you might be guided by them in the midst of the deep
darkness of land and sea (6:97).

And on earth there are [visible] signs [of Allah’s existence]
to all who are endowed with inner certainty (51:20). 

And He it is who causes the night and the day to suc-
ceed one another, [revealing Himself in His works] to
him who has the will to take thought — that is, has the
wit to be grateful (25:62).

And We have established the night and the day as two
symbols; and thereupon We have effaced the symbol of
night and set up in its place the light-giving symbol of
day, so that you might seek to obtain your Sustainer’s
bounty and be aware of the passing years and of the
reckoning [that is bound to come]. For clearly, most
clearly, have We spelt out everything (17:12). 

And among His signs are the ships that sail like [float-
ing] mountains through the seas; if He so wills, He
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stills the wind, and then they lie motionless on the
sea’s surface — [and] herein, behold, there are mes-
sages indeed for all who are wholly patient in adversi-
ty and deeply grateful [to Allah] (42:32–33).

We made out of water every living thing (21:30).

And you can see the earth dry and lifeless — and [sud-
denly] when We send down waters upon it, it stirs and
swells and puts forth every kind of lovely plant (22:5). 

It is Allah who sends forth the winds, so that they
raise a cloud — whereupon He spreads it over the
skies as He wills, and causes it to break up so that you
see rain issue from within it (30:48).

And He it is who sends forth the winds as a glad tiding
of His coming grace — so that, when they have brought
heavy clouds, We may drive them toward dead land and
cause thereby water to descend; and by this means do
We cause all manner of fruit to come forth (7:57).

And We let loose the winds to fertilize [plants]…  (15:22). 

And so, when they beheld it in the shape of a dense
cloud approaching their valleys, they exclaimed, “This
is but a heavy cloud which will bring us [welcome]
rain!” [But H¥d said], “No, but it is the very thing
which you [so contemptuously] sought to hasten — a
wind bearing grievous suffering, bound to destroy
everything at its Sustainer’s behest!” And then they
were so utterly wiped out that nothing could be seen 
save their [empty] dwellings; thus do We requite peo-
ple lost in sin (46:24–25).

137Al-Baqara∆:158–177



Verily, in the creation of the heavens and the earth,
and in the succession of night and day, there are indeed
messages for all who are endowed with certainty, [and]
who remember Allah when they stand, and when they
sit, and when they lie down to sleep, and [thus] reflect
on the creation of the heavens and the earth, “o our
Sustainer! You have not created [any of] this without
meaning and purpose. limitless are You in Your
glory!” (3:190–191).

But [then] — how many a sign is there in the heavens
and on earth which they pass by [unthinkingly], and
on which they turn their backs! And most of them do
not commit to Allah without [also] ascribing divine
powers to other beings besides Him (12:105–106).

These heavenly words call people toward the reality of Allah (Â),
His authority, grace, power, and mercy, in effect telling those who
think they know it all to reconsider their surface knowledge and
delve deeper into the larger purposes of life and being. The œyœt
make a transition to those who have their minds made up as a result
of limited knowledge and the accompanying inflated ego of jœhiløya∆.
And the words of Allah (Â) are, “And yet there are people who
choose to believe in beings that [allegedly] rival Allah, loving
them as [only] Allah should be loved” (2:165).

Whether these beings are things, animals or people, nothing
and no one belong in the place of Allah (Â). Committed Muslims
love Allah (Â) more than anything else. They love Him more
than their own selves, more than their families, and more than
whatever is dear to man. There is no value or consideration in this
world that a committed Muslim loves more than Allah (Â).
There is nothing that overwhelms the devout Muslim’s heart and
mind more than Allah (Â) Himself. The true relationship
between a sincere Muslim and Allah (Â) is a relationship of
untainted love. There is a cordial connection and a spiritual splen-
dor between an honest Muslim and Allah (Â). A true Muslim’s
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conscience moves toward the Creator with a consuming affection.
on the other hand there are those who claim to love graven
images, idols, and icons. But in fact their love is dismissed when-
ever their interests dictate it, and diluted whenever they deem it
“necessary.” A good example of this is the love that “Christians”
have for Jesus (a). What type of love is it that does nothing when
other “Christians” or “Jews” portray him in movies and in theaters,
on the small screen and in books and stories, as a pervert? Muslims,
through their love for Allah (Â) and by extension their love for
His prophets (Å), are profoundly shocked by such media presen-
tations. In a sense “Christian” love of divinity is deviant because
some of these verbal lovers of Christ extend their love to include
satanic ideas about Christ. 

you cannot love God and satan at the same time! 

Worldly Authority only Has Counterfeit Power

If the offenders could but see — as see they will when
they are made to suffer [on Resurrection Day] — that
all power belongs to Allah alone, and that Allah is
severe in [meting out] punishment. [on that Day] it
will come to pass that those who had been falsely
[adored] shall disown their followers, and the latter
shall see the suffering [that awaits them], with all their
hopes cut to pieces! And those followers shall say,
“Would that we had a second chance [in life], so that
we could disown them as they disowned us!” Thus will
Allah show them their works [in a manner that will
cause them] bitter regrets; but they will not come out
of the fire (2:165–167).

These scriptural words speak about those who have worshiped
worldly lords in place of the divinity or the authority of Allah (Â).
They fabricated “facts” to rationalize their worldly authorities or
their establishment deities. And by doing so they inflict injustice
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upon themselves as well as their domain. Had they extended their
views and expanded their horizons they would have had to
acknowledge that there is only one Deity and one Authority.
That one is the Eternal God: Allah (Â) who on the Day of
Accountability will award evildoers the infliction they deserve.
Had these individuals been less world-centered they would have
had no choice but to acknowledge that all power belongs to Allah
(Â) alone. 

This œya∆ tells us that there are two groups of people shouting
at each other and disavowing one another. one group is of those
who follow, and the other of those being followed. To break that
down a little further, there are people in this world who set the tone,
define what shall and shall not be done, and set the standards for the
rest to follow. These are the high class role-models, principle char-
acters, and “heroes” who are the pacesetters for society. Then there
are the rest, who imitate them, as they are brainwashed to do by the
media, the “entertainment” industry, and other institutions of mod-
ern society. on the inevitable Day of resurrection, they will all
refuse to acknowledge those who followed them blindly. 

When all these people sense the punishment awaiting their
senseless behavior, the love and admiration that characterized their
worldly relations will cease. At that moment, everyone is obsessed
only with saving his or her own self. This is true of those who today
define the value systems, political systems, and the economic sys-
tems of modern life, as well as the power cliques who impose their
transnational and corporate interests on the rest of humanity. from
Hollywood to Capitol Hill and from Europe to America the deci-
sion makers, chief executives, and manipulators stand out as a class
of their own. The Bilderbergs, the Council on foreign relations
(Cfr), the Trilateral Commission, skull and Bones society,
Committee of 300, the freemasons: these “elites” on that Day will
have no power and no authority.98 They will not even have the
power to protect or save their own selves. In this grand assembly
the singular and omnipotent power of Allah (Â) emerges. Now
these elites who in the worldly life used to enjoy “superior intellec-
tual, political, and economic power” are helpless and hapless.
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When the “masses” who adored and admired them on earth realize
that their heroes and champions, their icons and stars, their supe-
riors and masters, are nothing, at that moment their inner self will
say, “Would that we had a second chance [in life], so that we
could disavow them as they have disavowed us!”

They have the chance to dissociate from them in this world.
But when they are told to do so, as they are being told by commit-
ted Muslims here and now, they choose to follow those who have
the power, and those who are “privileged.” on that Day it will be
too late. No one is coming back to this world to make amends. The
choice is now or never. 

This whole scene is a moving one. one can watch through
the words of Allah (Â) the polarization between these two sets of
people on that Day. Where is that love? you — the people, the
masses — said you loved these icons, you even wished you could be
like them. They were your idols. But why? Because you, the unsus-
pecting people, were persuaded completely. And why? Because you
assumed that these elites had power, but in fact all the power all
along was and is Allah’s (Â). It is the power relationship that
defined who you were and who they were. And when you take away
an attribute that belongs to Allah (Â) and tag it on to these world-
ly figures you in fact deserve the scriptural comment, “Thus will
Allah show them their works [in a manner that will cause them]
bitter regrets; but they will not exit the flame.”

Now the Qur’anic articulation moves from man’s proclivity to
follow the “stars” of Hollywood and the “power-bro kers” of
Washington to man’s inclination, in general, to consume earth’s
provisions in a haphazard, undisciplined, and sin ful way. The
extended lesson here is to encourage man to benefit from the abun-
dant and wholesome pro visions of life, while avoiding its pitfalls;
acceding to Allah’s (Â) counsel in this area amounts to walking
away from satan, who “turns man on to filth and nasti ness.” An out-
come of the human tendency to evil and injustice is laws and offi-
cials that institutionalize immorality and inequity. Allah (Â)
makes it clear that “precedent” is no basis for a divine system if these
“precedents” are in violation of divine standards. Then the words
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from on high assail those who try to deify or exalt things or creatures
that cannot hear or see. With this understanding there is a contin-
uation of meaning between the previous lesson and this one.

Satan and the Spectre of ethnicity and National Identity

o mankind! Partake of what is lawful and good on
earth, and follow not Satan’s foot steps; for, verily, he
is your open foe, and bids you only to do evil, and to
commit deeds of abomination, and to attribute to Allah
something of which you have no knowledge. 

But when they are told, “Follow what Allah has
bestowed from on high,” some answer, “No, we shall fol-
low [only] that which we found our forefa thers believing
in and doing.” Why, even if their forefathers did not use
their reason at all, and were devoid of any guid ance? 

And so, the parable of those who are bent on deny-
ing the truth is that of the beast which hears the shep-
herd’s cry, and hears in it nothing but the sound of a
voice and a call. Deaf are they, and dumb, and blind —
for they do not use their reason (2:168–171). 

In the previous lesson, Allah (Â) reminded us that He is the
one God. He also reminded us that He is the dispenser of mercy and
the provider of grace. Anyone in the course of human history, as an
individual or as a society, who puts any idea or being into this posi -
tion, claiming that there is a coun terpart to God, has set himself up
for eventual retribution from Allah (Â). If Allah (Â) is the sole
Maker and Designer of life and existence, it follows that He is the
only one who can tell us what is right and what is wrong, what is
moral and what is immoral, what is ˙alœl and what is ˙arœm.
Another way humans confirm the oneness of Allah (Â) is by
accepting Him as the sole source of all human standards and princi-
ples, laws and regulations, and do’s and don’ts. It is only sensible to
accept our moral philosophy and legal criteria, as well as our prac -
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tice of law and interpersonal behavior, from the Being Who cre ates
and provides, Who designs and explains, and Who tests man after
giving him His word. Thus are laws the extension of morality, and
thus are both morali ty and laws the gifts of Allah (Â). 

It is at this point that He tells us to partake of what is provid-
ed for us. The exceptions are what Allah (Â) outlines and
explains in later œyœt. This invitation to share in the earth’s abun-
dance and copious ness is not an open invitation to capitalists and
rugged individual ists to devour resources at the expense of untold
billions. using Allah’s (Â) permission of open access in this œya∆
for a vicious assault on natural and human resources is wrong, “And
do not follow in the footsteps of Satan…”

This is enemy behavior because satan is the avowed and
sworn enemy of man. It is not within satanic behavior to move
toward what is commonly and mutually good. satan wants us to do
what is wrong and dubious. He then wants us to establish and rein-
force laws and canons that protect the wrong and the dubious.
Humans are capa ble of doing all this if they are cut off from Allah
(Â). They are even capable of implementing satanic laws and
claiming that these are in fact God’s laws. This is demon strated in
the history of yah¥d and all mushriks who opposed Allah (Â). 

o mankind! Take of what is rightful and pleasant on
earth, and follow not Satan’s foot steps; for, verily, he
is your evident enemy, and bids you only to do evil,
and to do what is shameful, and to ascribe to Allah
what you do not know (2:168–169).

This œya∆ is an open invitation for everyone together to use all that
Allah (Â) has provided for the human race on planet earth.
Everything within the sphere of earthly exis tence is man’s to have,
with the few exceptions that are called the mu˙arramœt. Allah’s
(Â) system is a comfortable one as there is no ten sion between
man and the world around him. The world was made for him, and
there is a divinely sanctioned compatibility between man’s nature
and the universal sys tem. This is Allah (Â) saying to man that
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every thing around is yours, provided you act responsibly, and pro-
vided you access these worldly resources with moderation and
good-intent, which is the way Allah’s (Â) khaløfa∆ (deputy, repre-
sentative) is expect ed to be. All of this is to be under stood and
acted upon within a legal and social framework that also comes
from Allah (Â). It is reasonable to have Allah’s (Â) natural struc-
ture at work with Allah’s (Â) moral structure. If it is God who cre-
ated and “thought out” the way nature is going to work, then by His
love and mercy, He also chose to equip man with a legal system that
was also “thought out” and made to be compati ble with the rest of
His creation. otherwise, the only other possibility, akin to the
Deist approach, would be a detached God who created and cali-
brated nature but then created man and left him without help and
guid ance, to struggle with nature, take on nature, and conquer
nature, or be conquered by it. 

But this tension and schism between man and nature and
between man and God, is not the way Allah (Â) meant us to live.
This area — the one source of guid ance for both the universe and
man — has been a playing field for satan, who wants man to
behave as if there were no relationship between “natural laws” and
“man’s laws.” With such separation of nature from man, or uni-
verse from life, or heaven from earth, our human existence
becomes one of tension, animosity and instability. The schism
between Allah’s (Â) laws of nature and Allah’s (Â) laws for man
sets human society up for unpleas ant consequences that are gener-
at ed by foul human behavior, all instigated by the satanic influ-
ence that separates synagogue, church, and mosque from state. It
then takes little time for men to begin to poke fun at God and and
then demean Him. This is what is hap pening in today’s Western
“civiliza tion.” The norm has become satan’s, although churches,
syna gogues and temples are all over the place. The fact is that
satan has succeeded in privatizing religion and secularizing the
state. The robes of clergymen and judges are empty because the
clergyman can not enforce his “morality.” And the judge cannot
enforce the com mandments of his religious beliefs (if any). Both
institutions are empty shells.
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But when they are told, “Follow what Allah has
bestowed from on high,” some answer, “No, we shall
follow [only] that which we found our ancestors
believing in and doing” (2:170).

This œya∆ compares two cours es of action: following what
Allah (Â) has communicated via scripture or following what has
passed down from forefathers and ancestors. What Allah (Â) has
dis closed to man is known: the Qur’an. other scriptures are less dis-
tin guishable because they have been tampered with for centuries.
But the Qur’an authenticates and renews the purposes and contents
of all previous divine books. But there are those, and they have
power nowadays, who say in effect, “Certainly not; we will not fol-
low this Qur’an. We will follow the course of our fathers or our
‘founding fathers.’ ” This was the attitude of the mushriks of Arabia
and also the yah¥d of that time; and it also describes the “Muslims”
of Arabia and the yah¥d of our times. It is also true of any group of
people who are called to adopt Allah’s (Â) way but choose to
adhere to the ways of their predecessors. 

These types of people are building a case for ethnicity and
nationalism. They cling to their ethnicity or race; they speak about
their “common origins” or their “roots;” and they throw in “com -
mon experience” to cement their tribal or blood solidarity.
Ethnicity and national identity are closely connected though they
are not the same; nevertheless it is difficult to understand ethnici-
ty without also studying the formation of nations. Though the
myth of origins may be rooted in a selective or inaccurate reading
of history, it becomes a defining myth for nations and groups that
base their identity on genealogy rather than on ideology or identi-
fication with Allah (Â). This concept, which holds sway today, is
usually characterized by a long shared history and by shared cul tural
traditions. There will normal ly be other features such as com mon
geographical origin, common language, common literature, or
common religion, although not all of these need be present. Ethnic
groups may have experienced hardship, persecution, or disloca tion
from territory, and these expe riences may strengthen, and some -
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times revive, the sense of common identity. often the term ethnic
is used for minorities of immigrants experiencing discrimination
within a society, thus the emergence of ethnic identity and of ethnic
groups based on a shared expe rience of oppression and depriva tion. 

In some cultures, only the upper class is seen as truly embody-
ing ethnic purity, while the mass of the people are considered to be
from diverse origins and cultures. Thus the frankish conquerors of
france in the sixth century ruled over a romano-Gaelic popula-
tion. only after many centuries was the notion of a unified french
nation- state developed. In English society, ethnicity and culture are
closely bound up with class. In many countries (south Africa under
apartheid is just one example) an ethnic minority dominates and
governs the diverse majority. 

Ethnic identity is closely related to the concept of nationali-
ty, and there are ethnic bases for the emergence of nations: ties,
memo ries, myths of origin, and so on. A civic nation in Western
civiliza tion’s definitions is a political and territorial concept, mem-
bership of which is based on residence rather than descent (real or
alleged). But often nationalism attempts to reconstruct a “golden
age” of ethnic purity, drawing on myths of heroes and conquests. As
ideas of nations and ethnicity come together, “eth nic purification”
or “cleansing” often results. Indeed, where a nation is defined in
terms of origin and descent, ethnic “purification” is “logical” and
perhaps “inevitable.” The pure body must be cleansed of foreign
and alien elements, either by murder or by expulsion. 

Thus the relationship between ethnicity and nationhood
varies. The nation may be regarded as a single ethnic community
with common bonds of culture and reli gion: Jews, orthodox
Greeks, sikhs, Irish Catholics, and so on. Thus in some cases reli-
gion is meshed with ethnicity, and usually it turns out that religion
is subordi nated to ethnicity; for instance the Greek identity was
inseparable for hundreds of years from the tradi tion of Byzantine
orthodoxy. In some instances, migration also is relat ed to ethnic
identity because members of a community may relocate to a new
country, replacing or expelling the previous inhabi tants — as did
the European colonial ists who settled in the Americas at the
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expense of the native American population. later, other groups of
similar origin were admitted into the community. The us,
Australia, and south Africa present examples of diverse communi-
ties with conflict ing concepts of ethnic and national identity. over
time, notions of eth nic origin and national identity may change.
There are some 40 million Americans of Irish, or part Irish, origin,
of whom over 50% are of protestant background. But very few of
these regard themselves as Irish, and the term Irish has come to be
associated exclusively with roman Catholics. 

The term ethnics is often used to describe particular minority
groups, though such usage is tautological (redundant), for if some
are eth nics, then all are. More common in Britain is the term eth-
nic minori ties, a term often used inter changeably with black popula -
tion. In the us, by contrast, eth nics is often used to refer to groups
other than blacks — Greeks, poles, Italians, etc. Ethnicity is cen-
tral to European notions of identity, not least since the erosion of
political forms of identity. 

This œya∆ is particularly infor mative as notions of ethnicity
extend to become fully-fledged racial or racist concepts. After
Allah (Â) has made the whole earth open for all peoples, the
notion of building communities and nations on the basis of ances-
tral solidarity reeks with racism as a foundational basis for human
societal aggregation. Ethnicity is often used as a euphemism for race
as in the term ethnic minorities. In the uK, the race relations Act
of 1976 refers to ethnic or national origins.99 Indeed the concepts of
ethnicity and race are often used interchangeably, yet while there is
overlap, the concepts are different. race is a pseudo-biolog ical con-
cept, closely related to color, and racism is a structural and cultural
reality that results in dis crimination and disadvantage. Ethnicity is
not necessarily related to race, color, or religion, although these
will often affect it. Ethnic identity will be passed from one genera-
tion to another, and may include distinct languages, reli gions,
political, and cultural styles, and so on. 

over time aspects of ethnic identity may weaken, as with
many children of south Asians in Britain. However, in situations
of conflict, ethnic identity may be aroused and strengthened, and
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may become the basis both of with drawal into enclaves and of orga -
nizing and campaigning for improved conditions. Thus the Italian
enfranchisement in American cities, or the Chicano movement of
agricultural workers of Mexican descent in us agricultural areas,
are examples of such strength ening of ethnic identity. In the con -
text of racism and deprivation new forms of ethnic identity may
emerge such as the African American identity. 

The political systems in the West allow “Arab Americans,”
“pakistani Americans,” and their kind to function along such lines
as lobbies, pressure groups, and so forth, as long as they are willing
to submerge their Islamic character beneath their ethnic identity. If
these Muslims were mentally inde pendent enough to raise their
Islamic identity above all else, then the West would make it diffi-
cult for the ones who consider themselves Muslims first by charac-
terizing their socio-political activism as “religious fanaticism.” This
is the case with the Americans whose ancestors were brought to
America by force in slave-ships hundreds of years ago, and who are
now beginning to discover their Islamic character. These “blacks”
are to be tolerated as long as they accept the limita tions of ethnic
identity but if they dare think about their Islamic iden tity, then
they are not welcome in this “land of the free.” 

There is considerable concern that the concept of ethnicity is
being appropriated in a racist form. some consider this appropria-
tion inevitable. The growth of ethnic nationalism presents a major
chal lenge to anti-racist work. There has been criticism of ethnic
abso lutism and the tendency to see a nation as culturally homoge-
neous; some writers argue that ethnicity has replaced social class as
the major form of social division. 

There are indications that nationality and citizenship are
increasingly being understood in terms of ethnic origin. There has
been a growth of ethnic exclusive ness in Germany, where a strong
emphasis on stock is part of the racial heritage. While the current
stress is more on customs, language, culture, and institutions, such
a stress is similar to the earlier concern with blood and descent, and
may be identical in its effects. The naturalization laws of Germany
are a case in point. Turks (Muslims), who have lived there for
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decades and whose  children were born there, are not entitled to
German citizenship because they are not ethnically German. Even
the us is looking closer at its naturalization laws, with a tendency
to “tighten the screws” on those seeking us citi zenship. In Britain,
there is an increasing tendency to see nationality as con nected with
partiality and descent. recently, the concept of ethnic cleansing has
entered the vocabulary. 

In the shifting sands of Western opinion some reject the idea
of eth nicity, arguing that race and culture are adequate categories.
some African American writers, such as Cornel West and paul
Gilroy, argue for a new approach to black culture and iden tity,
which transcends the abso lutism and “essentialism” of nationalism
and ethnicity.100 But this “new” approach is lacking and par tial
because there is no solid basis on which to build the substitute
social structure. for this reason, the “powers that be” exclude the
Qur’an from public discourse because it gives man the necessary
building-blocks to enable him to solidify a community and social
structure that refers to Allah’s (Â) rules and laws, His moral pre-
cepts and concepts. 

Ethnic monitoring is the practice of collecting statistical data
based on ethnic origin. It was practiced unofficially in parts of the
ministry of labor in East london in the 1940s, but only developed on
a large scale in the 1980s. It was introduced into the civil service and
other organiza tions in 1985. on the other side of the Atlantic, the
ethnic question is so deeply embedded in the American psyche that
a person who applies even for a menial job is asked about his or her
ethnic or national origin. What type of national or ethnic quality dis-
tinguishes one human from another in, let us say, serving a cup of cof -
fee at a diner, or selling computers at a department store? But race
runs deep in the instincts of the Western decision maker, even down
to the level of one’s local restaurant or neighborhood mall. 

so, who is reactionary and who is backward? These ethno-
racists, who put into law their own experi ences and traditions,
enforce them on others without any consid eration for the “ethnic,”
“racial,” and “cultural” differences of these others? They call them-
selves “con servative” (a neat word to hide behind), but the ever-
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truthful words of the Qur’an expose their true persona: they are like
goats who roam around, understanding nothing of what is said to
them. If their shepherd calls out to them with words of counsel as
to the herd society they have created, they just hear noises in the
background. These peo ple are less than human at the level of social
organization and cross- cultural communication. At least a beast
can hear and see according to its instincts, but these people can not
hear and see at any human and responsible level,

And so, the likeness of those who are bent on denying
the truth [of Allah’s power] is that of the beast which
hears the shepherd’s cry, and hears in it nothing but the
sound of a voice and a call. Deaf are they, and dumb,
and blind — for they do not use their reason (2:171). 

Muffled, thickheaded, and incoherent. one could ask these “found-
ing father fanatics,” “Where are your ears, tongues, and eyes? Are
they of no value to you? you act as if you cannot sense human expe-
riences of coexistence, as if you cannot detect the flow of history,
and as if you cannot see the bloodshed of racism and bigotry!” But
this is what happens to those whose attachment to ancestors is
deeper than their affection for Allah (Â). This is what happens
when people listen to their “gut instinct” and not to their better
judgment. And this is what happens when the laws of God are
invalidated and the laws of the jun gle prevail. 

The œyœt of the Qur’an pre sent man with an open world, a
world without barriers of national racial segregation and ethnic
preoccupations, a world that blends the laws of Allah (Â) in the
realm of nature and in the realm of man. The œyœt direct our atten-
tion to two categories of people who try to subvert the harmonious
blend Allah (Â) created between the physical laws that govern
nature and the social laws that govern man’s interactions. The first
group wants an open world that has no barriers to their transna-
tional businesses and enterprises, while the rest of humanity can be
locked up within artificial frontiers and international borders.
These argue for the elimination of trade barriers, the lifting of
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undue taxes on import-export transac tions, and a globalization
free-for -all. They are not interested in what the Qur’an says; they
are only interested in maximizing their profits and indulging their
appetites. Their idea of partaking in a free world is pursued through
usury (they call it interest), bribes, illegal transactions, plundering
regional resources, expropriating fertile lands, colonization,
transnational theft, and all the abominable acts that render the rest
of us borrow ers, consumers, refugees, war-vic tims, and, generally
speaking, dis located people. These call them selves the internation-
alists or globalists. 

And then there are those who care nothing about the frater-
nity of the human race. Their concern is to bunker down in their
paranoid thoughts and try to militarize their ethnicity or race with
ideas of supremacy, racial purity, and global segregation. Their con-
cern is the survival of their race by any means necessary. These call
themselves nationalists. Both the internationalists and the national -
ists are following in the footsteps of satan because they ignore what
Allah (Â) says about the whole affair and seek their own “self”
interest, “national” interest, or “race” inter est. And sure enough, as
the œya∆ warns, satan through these two types of people has gener-
ated ani mosity: class animosity and race animosity.

And thus it is that against every prophet We have set
up as enemies the evil forces from among humans as
well as from among invisible beings that whisper unto
one another glittering half-truths meant to delude the
mind… (6:112).

Qur’anic Guidelines for the Healthy Consumption of meat

o you who are committed to Allah! Partake of the good
things We have provided for you as sustenance, and
render thanks to Allah, if it is [truly] Him you conform
to. He has forbidden to you only carrion, and blood,
and the flesh of swine, and that over which any name
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other than Allah’s has been invoked; but if one is driv-
en by necessity — neither coveting it nor exceeding his
immediate need — no sin shall be upon him; for,
behold, Allah is much-forgiving, a dispenser of grace.

Verily, as for those who suppress any part of the rev-
elation which Allah has bestowed from on high, and
barter it away for a trifling gain — they but fill their
bellies with fire. And Allah will not speak to them on
the Day of Resurrection, nor will He cleanse them [of
their sins]; and grievous suffering awaits them. It is
they who take error in exchange for guidance, and suf-
fering in exchange for forgiveness; yet how little do
they seem to fear the fire!

Thus it is: since it is Allah who bestows the divine
writ from on high, setting forth the truth, all those
who set their own views against the divine writ are,
verily, most deeply in the wrong (2:172–176).

By reminding them of their commitment and loyalty, Allah (Â),
the source of morality and legality, addresses the devout Muslims in
a most honoring way. These are the qualities that bind them to
Allah (Â), and also give them the duty of receiving Allah’s (Â)
ordinances in principle and in practice. He reminds them that He
alone is the uninterrupted provider, al-Razzœq, and by virtue of this
fact, it is He who, out of His grace and benevolence, instructs them
as to what is healthy to have and what is not. If He prohibited an
item, it was not because He desired to withhold any hearty and
wholesome food from them, but only because that item was noxious
and unhealthy. Allah (Â), with all that He has given man, does
not seek to deny him any nourishment that is safe and sound. for
this man should express his appreciation by acknowledging Allah’s
(Â) singular care for his needs. He tells man that such an appreci-
ation is tantamount to adoring and worshipping Him, “o you who
are committed to Allah! Partake of the good things We have pro-
vided for you as sustenance, and render thanks to Allah, if it is
[truly] to Him you conform.” 
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The good things here are all that man acquires through
moral labor. for this man should be thankful and grateful. To
have a better understanding of this œya∆ it would be instructive to
take a look at a world that is chaotic when it tries to define what
is good for man and what is not. The Arabian mushriks had cate-
gories of animals that were, in their own customs and habits, off
limits such as al-sœ’iba∆ and al-ba˙øra∆.101 other societies have had
different rules concerning animals that are deemed suitable for
human consumption. To save the human soul, many Christians of
that time adopted certain social norms for the purpose of inflict-
ing a form of suffering on the human body. There were some high
ranking Christian monks, priests, and clergymen who believed
that denying the body is a means of nurturing the soul. from this
standpoint there were dietary laws that prohibited eating meat,
dairy products, etc.; exceptions were made for the consumption of
fish. In some dietary regulations fish and milk products along with
eggs were also strictly forbidden. There were vegetarians and veg-
ans in the ancient world as there are in the modern world. These
were concocted solutions to counter the unhealthy dietary prac-
tices of the day, and were thought up by those societies’ “health
conscious” people. 

But there is no scriptural basis for these dietary fads. This
amounts to a reaction on the food consumption level to the indul-
gence that was (and still is) prevalent whenever God’s words are no
longer the order of the day. To give these dietary restrictions and
inhibitions a moral undertone, some quarters of the religious estab-
lishment of the time related them to the ascetic and austere life-
style of Jesus (a). The grand reaction to the original reaction
against over-self-gratification would follow hundreds of years later
when a protest movement emerged in Europe to address these
swings of “denial” and “indulgence.” 

In this œya∆ Allah (Â) wants to spare us these “extremes” by
telling us to partake reasonably and moderately of the good and
healthful things of life and to express our gratitude to Him for sav-
ing us from becoming “gastrophiles” or “gastrophobes.” for further
enlightenment and nourishing knowledge Allah (Â) details what
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we should avoid for our own well-being, “He has forbidden to you
only carrion, and blood, and the flesh of swine, and that over
which any name other than Allah’s has been invoked.”

Dead meat (carrion, offal, rotting flesh) is unfit for human con-
sumption. A clean person is averse to dead flesh, as he is to blood.
The issue of meat and its consumption is not a simple one. And for
that reason Allah (Â) has taught us the process by which we may
obtain meat that is less harmful to our health. Meat is the edible
flesh of animals used as food. Beef, veal, and lamb as well as poultry
are permissible as long as they are prepared in accordance with the
dhab˙ and ˙alœl standards outlined in Islamic dietary procedures. It
would be enlightening to have a general idea of meat, meat prepa-
ration, and consumption to realize how important it is for man to
understand that Allah (Â) cares for him when He tells him to have
meat prepared properly and to avoid certain types of meat. 

In 2005, in the usA, the average person ate 66.5 pounds of
beef, 50 pounds of pork, 0.5 pounds of veal, and 0.8 pounds of lamb.
However, beef’s popularity has steadily declined sine the late 1970s
as chicken and fish have become more popular. In 2005, Americans
per capita consumed 86.6 pounds of chicken, 16.4 pounds of turkey,
and 16.3 pounds of fish.102 Much of this change in taste is due to
consumer concern about cholesterol and fat. (As of yet, this author
is not aware of any scientific studies on the consumption of ˙alœl
meat as opposed to non-˙alœl meat as it pertains to the buildup of
cholesterol and fat in the human circulatory system). 

The consumption of meat, a prime source of food poisoning or
diseases caused by microorganisms, could possibly transmit
pathogens and toxins into the human body. Estimates of food-
borne gastroenteritis (irritation of the stomach and intestines often
accompanied by vomiting and diarrhea) range from 33 million to
81 million annually, depending on the number of unreported cases.
Bacteria, viruses, fungi, worms, and protozoa103 are major causes of
food-borne disease throughout the world. Disease-producing (path-
ogenic) organisms are usually transmitted by the oral-fecal route,
generally through contaminated food and water. Most food poison-
ing in the us is caused by bacteria. A variety of bacteria may pro-
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duce toxic materials (toxins) rather than cause infections. food
inherently contains bacteria, harmful and otherwise, unless steril-
ized. Bacteria can also be introduced from external factors, such as
soil, dust, poor sanitary habits, inadequate hygiene, household pets,
and insects.

Microbial contamination causes problems in foods that are
not cooked long enough or are handled improperly after cooking.
Heating food destroys most viruses and bacteria, however, bacteria
can rapidly multiply in food left at room temperature or kept
warm. refrigeration slows bacterial growth, while freezing pre-
vents it. If food is left unattended for a long enough time, certain
bacteria will produce very toxic substances that may not be
destroyed by heating or freezing. some prominent examples of pos-
sible microbial contamination of food include salmonellosis,
shigellosis, infectious hepatitis (type A), Escherichia coli 0157:H7,
staphylococcal food poisoning, parahemolytic food poisoning,
perfringens food poisoning, viral gastroenteritis, campylobacterio-
sis, botulism, and worms.104 In the “make-money” commercialism
and consumerism of our time there is another issue that still has
not been considered by our respected ‘alims to the extent that it
has seeped into the public Muslim mind and onto its dinner table.
And that is meat contaminants: foreign substances, tissue contam-
inants, or excessive amounts of growth promoting compounds that
are present in meat. Antibiotics, growth promoters, pesticides, and
thyroid gland are examples of substances that may contaminate
meat and poultry.105 More than 20,000 animal drugs are in use and,
according to the us food and Drug Administration (fDA),
500–600 synthetic chemicals are present in beef alone; most are
“probably harmless.” However, 42 are suspected of causing cancer
and another 20 are suspected of causing birth defects.106 some of
these chemicals have been found to be present in meat at levels
higher than those set by the fDA. since January 1989, European
nations have banned us beef grown with growth-promoting hor-
mones. In the united states there is no way to know which meats,
poultry, or animal products are even slightly contaminated. us
consumers frequently have a choice of buying organic beef and
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organic poultry, supposedly grown without growth promoters and
excessive drugs. 

Another aspect of unprincipled and unscrupulous meat pro-
duction and the latest public health crisis to play out on unsuspect-
ing peoples’ dinner tables is mad-cow disease or bovine spongiform
encephalopathy (BsE), a chronic, degenerative disorder affecting
the central nervous system of cattle. The largest outbreak occurred
in the late 1980s in the uK, followed by Ireland, france, portugal,
switzerland, spain, Germany, Belgium, the Netherlands, and Italy.
In the uK, it was determined that as many as 179,000 animals were
infected and to eradicate the pathogen as many as 4.4 million cows
has to be killed. All together, during the 1980s, up to 460,000
infected animals were suspected to have entered into the human
food supply. 

A British investigation into the matter concluded that the
mad-cow epidemic was apparently caused by feeding freeze-dried
and pelletized offal (organ meats, skin, head, and bones, which are
not normally consumed by Western meat-eaters, and thereby have
to be thrown away) to cows raised for meat. The physiology of
cows, being herbivores, is not designed to digest meat in any form,
with the result that the animal’s nervous system begins to degen-
erate. Consumption of BsE-tainted meat has been connected with
new variant Creutzfeldt-Jakob disease (vCJD) in humans, leading
to 164 deaths in the uK and 42 in the other countries cited above.
symptoms of vCJD in humans include progressive dementia,
memory loss, personality changes, hallucinations, speech impair-
ment, involuntary movements, coordination dysfunction, and ulti-
mately seizures. The us had its own bout with BsE, with the
appearance of its first publicized case in 2003. Japan, the largest
importer of us beef, stopped all beef imports from the us after
these reports, but it yielded to us pressure, again resuming beef
imports at high levels, in 2006, despite the complaints of Japanese
consumer rights advocates.107

fish and seafood, especially in recent decades, have been
thought to be healthy alternatives to red meat, not only because of
cholesterol considerations, but also because the animals in most
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cases do not have to be slaughtered. for this reason, everything
from the sea is considered to be ˙alœl, even dead fish floating on the
surface of a natural body of water. However even the oceans and
the seas have not been able to evade the consequences of an undis-
ciplined and insatiable human appetite, socialized as it is by the
forces of materialism and consumerism. Mercury and DDT
(dichloro-diphenyl-trichloroethane, the most well-known synthet-
ic pesticide) contamination of seafood is old news. But what hap-
pens on fish farms has not completely seen the light of day. A fish
farm is an off-coast netted enclosure, not unlike a cage on land,
where fish are “farmed” artificially for meat. These fish spend their
entire lifetime in this enclosure and are harvested for food upon
growth to the right size; they are not caught out in the wild. 

The same kind of experimentation that has gone on with
livestock on land is being employed in raising farm-grown fish.
profit strategies, generated by the unremitting pressure to show
perpetual annual growth and satisfy shareholders with expanding
dividends, dictate the use of growth promoters to “fatten” the fish
up quickly. When the fish consume the bulk of their energies in
growth, their immune system either suffers or cannot keep up with
the rate of growth with the result that the fish get sick; to combat
the sicknesses, the fish are also given antibiotics. To complicate
matters, the population density inside these fish farms is so high
that the fish do not have the same room to move around as they
would in the wild. The gene pool used for conception is not as var-
iegated as the wild gene pool, and thus ensuing generations of fish
have been noted to be sluggish, sicklier, and not as aware as their
wild counterparts. 

This is where the business model kicks in. pressures to show a
profit lead to compromises in operational processes because of
imposed cost-cutting imperatives. Nets that form the boundaries of
the enclosure should be replaced at regular intervals; but to save
cost, business owners make a decision to replace a net only if it is
damaged with holes. Discovering a hole in a net could take years,
but the unintended consequence of this intentional oversight is
that some of these depreciated-gene pool fish get out into the wild,
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mate with wild fish, and affect the genetic balance of the whole
species, not to mention its delicate relationship to its ecosystem
and other species.108 But this is the impact of unrestrained greed
institutionalized by unregulated, free-market, trickle-down capital-
ism; the power culture runs around defecating all over the world
and puts the united Nations in the position of a “pooper-scooper”
to go behind them and pick up their mess. 

of course, criminal capitalism is part of a worldwide satanic
culture, and as such its domestic bases extend far beyond the capi-
tals of Europe and the united states. reports have surfaced that
the Chinese are harvesting millions of dead chickens from area vil-
lages and residential settlements. In what would be characterized as
unregulated third-world sweat-shops where no standards of health
and hygiene are typically observed, the dead fowl are defeathered,
soaked in boiling water, colored with a dye to make them look like
they have been barbequed, seasoned lightly with some spices and
then packaged for sale. Because of the pungently intolerable smell
of rotting flesh, workers have been known to vomit while they are
processing the dead birds. Currently, there are no statistics indicat-
ing what percentage of the worldwide poultry supply is composed of
these dead chickens, or whether your local grocer has these birds
mixed with others in his meat locker.109 from tainted health supple-
ments to melamine-laced baby formula, the unregulated Chinese
food processing industry is just now coming under major scrutiny.
unfortunately, Muslims, who are supposedly equipped with the
best information from Allah (Â), and because of that ought to be
in the lead protesting this kind of civilizational disintegration, are
nowhere to be found. 

swine meat or pork is the meat of hogs. In Western and non-
Islamic societies pork is traditionally considered a source of high-fat
meat, hogs have been bred to accumulate massive amounts of fat.
A broiled pork chop is 63% fat. 

Trichinosis, a disease caused by the parasitic worm, Trichinela
spiralis, can infect meat. Trichinosis results from consuming infect-
ed, raw, or partially cooked pork; it remains a significant disease in
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the united states and latin America. In addition to pigs, wild car-
nivorous animals such as bears may carry the parasite. symptoms
of trichinosis include fever, gastrointestinal upset, swelling of
infected muscles, and severe muscular pain. An unusually high
white cell count and recovery of larvae from the blood, in addition
to more information gathered from immunologic tests are indica-
tors of the disease. smoking or salting meat does not necessarily
destroy this parasite. 

In Asia, Africa, and latin America, pork tapeworm infection
caused by Taenia solium is common. Microscopic tapeworm eggs fol-
low an oral-fecal route of infection. Infection can be spread by eat-
ing food prepared by food handlers who did not wash their hands
before meal preparation. The larvae infect the brain, causing
inflammation and seizures. In the united states, infection most fre-
quently appears in communities of recent immigrants, for example,
from latin America. An immunological test can detect parasite
antibodies if present. scrupulous hygienic practice and “thorough
cooking” to avoid consumption of contaminated food are impor-
tant preventative measures.

sadly, the Muslims of today including many of their scholarly
guides, blowing in the wind as they are, have not kept pace with all
these developments. But what can we expect when Muslims do not
have a central government and authority that is capable of shoul-
dering such tasks?

There is still a long way to go before science discovers that
pork is not fit for human consumption. It will also be a long time
before human interest begins to bud and research is done to com-
pare stran gled meat (meat that comes from animals that are stran-
gled), dead meat (meat from animal carcass es), commercial meat
(meat that comes from livestock and poultry fed with antibiotics,
growth hor mones, etc.), kosher meat (meat that is slaughtered
according to Jewish dietary and religious stan dards), and ˙alœl meat
(meat that is slaughtered and prepared accord ing to Islamic stan-
dards). There seems to be no wide interest in this area because sci-
ence still has not come to terms with the con sequences for the
quality of meat that result from the process used to slaughter an ani-
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mal. This is to be expected in a materi alistic and unreligious socie-
ty, not from an Islamic one. 

The fact is that Muslims have not taken upon themselves this
area of research and investigation. Why should they (and how can
they) when they almost all live under the influence of secular and
god-denying regimes and authorities? It should be a matter of right-
eous pride for Muslims to be the ones who are enlightened with the
Creator’s information about dead meat, blood, pork, and other ani-
mal flesh that is neither suitable nor healthy for human consump-
tion. Does it not then behoove us to appreciate the scriptural
knowl edge about such meat? Man’s well-being cannot wait until
man’s mind discovers the facts; man’s well-being needs Allah (Â)
before then. 

“…and that [meat] over which any name other than Allah’s
has been invoked.” This means any meat that has been slaughtered
or prepared in any name but Allah’s (Â) — the Creator, Maker,
provider and Denier of life — is also not fit for human consump-
tion. That meat is therefore forbidden or ˙arœm. The meat itself,
physically, may be first grade and choice meat according to a cer-
tain set of material standards, but when it is severed from its life
without the invocation of Allah’s (Â) name, then it becomes nox-
ious and unwhole some for humans to eat. Man does not give life,
neither does he deny it. Man has no right to deny an ani mal its life
except in the name of and with the permission of the supplier of
life, Allah (Â). so when a slaughterer takes an animal’s life with-
out the name of Allah (Â), he is providing, in a sense, “murdered
meat” for the public. And this pol lutes, not physically but ethical-
ly, the wholesomeness of the other wise edible meat. In other words,
this œya∆ is telling us that meat can spoil not only in a physical
manner but also in a non-physical manner. The Qur’an makes it
very clear that meat has to be provided for public consumption only
after Allah’s (Â) name is mentioned at the time of slaughter, oth-
erwise the meat is unsound and infirm. This is no small matter. In
everything Muslims do we are required to have Allah (Â) in our
hearts and minds; if we become butchers and meat-retailers who
deny an animal its life in the name of anything or anyone besides
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Allah (Â), then we have violated the standards laid down by
Allah (Â), which in the minds of some is even a form of shirk.

It is not enough to say that Allah (Â) is one. What is
required is human behavior in accordance with the acknowledge-
ment of His oneness. He is the one Creator, He is the one who
gives and takes away life, and He is also the only one who can say
what types of animals are edible and then what makes them edible.
This renders the whole process of commercializing meat products,
from injecting live stock with weight-promoting hormones, and
slaughtering livestock with a non human mechanized process, to
treating meat (a process designed to preserve and add flavor to
meat), questionable in light of these instructions from on high. of
course, there are laboratory and commercial arguments for these
processes. Take, for example, meat-curing. sodium nitrite, sodium
nitrate, and potassium nitrate help to prevent a particularly deadly
form of food poisoning called bot ulism.110 The relevant question
here from a divine-to-science perspec tive would be: is there a dif-
ference between the quality of meat processed according to non-
˙alœl methods and the meat that complies with the standards of
˙alœl and dhabø˙a∆ meat? The unhappy answer is that biologists,
chemists, pathologists, medics, veterinarians, nutritionists, and the
host of other relevant scientists have never ventured on a project
to compare the quality of both types of meat. 

The other aspects of this whole affair is that there are Muslims
who read the Qur’an and study all the disciplines of medical sci-
ence, yet none on either side of this issue, scriptural as well as sci-
entific, can relate the divine to the material: how many diseases are
meat-relat ed? How many pathologies are meat-related? How many
ailments are meat-related? And how significant is the effect of meat
on human behavior itself? The general, as yet un-investigated,
answer is that meat does have an effect on our physical and behav-
ioral well-being; the œyœt of the Qur’an say as much. But it is up to
informed Muslims to shed more light on the eternal facts of the
Qur’an. And time has proven that when we Muslims do not have
our own curricula or laboratories, when we do not have our self-
gen erated hypotheses and theories, and when we do not have the
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struc ture and the climate that fosters such freedom of thought, we
will continue to “limp” in a mental state of “religion” in need of
“science” and “science” in need of “religion.” 

Then Allah’s (Â) compassion comes to rescue human nature
from its rigidity in understanding Him, His dietary laws, and restric-
tions, even if these are few, “but if one is driven by necessity  —
neither coveting it nor exceeding his immediate need — no sin
shall be upon him; for, behold, Allah is much-forgiving, a dis-
penser of grace.”

This is a gracious divine law: anyone may “break the law” if
the matter is one of survival. If a per son is starving to death, he may
eat pork to stave off death. Dead meat, blood, meat of inedible ani-
mals all may be taken to avoid death. likewise, if a person is dying
of thirst, he may drink liquor, wine, beer, or any alcoholic liquid
that will sustain life and pre vent immediate death. But the amount
of prohibited food and drink ingested in such emergencies may not
exceed the minimum. yes, one may eat and drink of these
mu˙arramœt, but he may not overeat or indulge. Exactly what is
“life-threatening” and exactly “how much” are matters of fiqhø
(jurisprudential) details which are encountered in the elab orate
references of each school of thought. Those who are interested in
these details should refer to the different fiqhø books on these mat-
ters. It suffices here to point out the broad concepts and the gener-
al rules in the Qur’an without going into the hair-splitting details
that sometimes distract from general principles. 

The thoughtful Qur’an places some responsibilities on us in
these œyœt. In the first place, there should be scientific probes of the
type of meat that is obtained from diseased cattle and livestock,
poultry, and game. What if an animal dies of a disease? Will the
ingestion of its meat mean that the human consumer will be taint-
ed by the animal’s disease? There are some societies around the
world that choke the animal to death. What type of meat are we
looking at when we investigate dead meat? What type of meat are
people eating when they ingest pork, the pig being known for feed-
ing on every kind of filth and garbage? Does this meat affect human
behavior? In what sense is one what one eats? And if one eats an
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animal that is cannibalistic, are there human behavioral conse -
quences associated with the ingestion of such meat? 

There are also other issues. If such meat cannot be eaten, can
the skin or leather of such ani mals be used for other purposes?
These are issues that invite rational human investigation. once
again, after stating the Qur’an’s general rule on the issue, to delve
into the arguments for or against the non-dietary use of the leather
(animal-skin made smooth and flexible by removing the hair and
tanning) of a non-dhabø˙a∆ animal is not the purpose here. A dis-
cussion of these details should be left to the Muslim collective con-
science and particular level of knowledge to render its opinion,
which should be considered neither holy nor final.

finally, the words that seal this œya∆ are, “oft-Forgiving,
merciful.” Allah’s (Â) attributes are needed here. As we, who are
different from one person to another, will never be able to tell
exactly how much is “life-threatening” and how much is “life-sav-
ing,” Allah (Â) tells us that He is oft-forgiving if we misunder-
stand these ideas, and he is forgiving if we miscalculate the amount
of these mu˙arramœt that will save us or sustain our lives. 

The lesson to understand is that Allah (Â) who has created
has also provided. Therefore, it is Allah (Â) who should be
acknowledged and thanked. Why is it, then, that there are people
who easily or tortu ously exempt themselves from Allah’s (Â) care?
some insist that Allah (Â) did not restrict what man can eat, and
others that man cannot eat what Allah (Â) has created and
provid ed for health and well-being. from gormandizing and carniv-
orous “all-you-can eaters” to vegan and vegetarian gourmet types,
this is what happens when a society fails to observe Allah’s (Â)
care for them as they react to their appetites or bounce from one
diet to another trying to find out what is healthy and wholesome.

o you who are divinely com mitted! Do not deprive
your selves of the good things of life which Allah has
made lawful for you, but do not transgress the bounds
of what is right; verily, Allah does not love those who
transgress the bounds of what is right. Thus, partake
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of the lawful, good things which Allah grants you as
sustenance, and be con scious of Allah, to whom you
are committed (5:87–88).

These are not the only dietary laws in Allah’s (Â) Book, in
addition to the other regulated food allowances described in œya∆
5:3 of S¥ra∆ al-Mœ’ida∆ and the Apostle’s (r) instructions to refrain
from eating any flesh-eating animal with canine teeth and every
bird with claws, as well as domestic beasts of burden descended
from the African wild ass (Equus asinus). This means that almost
every land and marine food (plants, ani mals, fish, birds, etc.) is per-
missible and edible. The few exceptions are those mentioned in
this œyœt 2:172 and 5:3. 

This œya∆ is fol lowed-up by the prophet’s (r) hadith, “Made
permissible to us are two [types of] dead meat: car tilaginous fish and
locusts; and two [types of] blood: the liver and the spleen [of edible ani-
mals].”111 The prophet (r) is also reported to have disallowed eat-
ing any wild animal with canine teeth.112 In another hadith,
speaking together about flesh-eating animals and birds, he said,
“Eating carnivorous animals that have canines and birds that have claws
is ˙arœm.”113 on the authority of Jœbir ibn ‘Abdullœh, the Messenger
of Allah (r) proscribed on the day of Khaybar eating any meat of
all domesticated equines, with the exception of horse-meat.114

Based on an overall review of spe cialized opinion or informed
judg ment (fiqhø concepts), broadly stated, edible meat can be cate-
gorized into three classifica tions as far as the slaughtering process
(dhab˙) goes: marine life, land animals, and those creatures that
live both on land and in water. The opinions about those animals
that live exclusively in water fall loosely into two groups. one
grouping, the Óanafø school of thought, basically states that all
marine creatures are prohibited except for fish, which are permissi-
ble without the dhab˙ procedure. The exception to this is floating
or drifting fish: if a fish dies and floats on the water, it becomes
inedible. The majority of other faqøhs say that all marine animals
are allowable as food. These include fish, crabs, lobsters, water
snakes, sharks, etc. These are ˙alœl without the dhab˙. It does not
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matter which way these animals are caught or how they die; they
remain edible. The excep tion is if these animals show signs of phys-
ical deformities or features indicative of a disease. There are con-
flicting opinions about the permissibility of the water-hog. 

opinions about animals that live primarily on land are more
extensive, but can be divided into three categories: 

1. Animals having no blood, such as grasshoppers, flies, ants,
bees, worms, beetles, crickets, spi ders, and poisonous animals.
All are inedible except for the locust. These inedibles are con-
sidered pernicious and distasteful. Man’s state of nature feels a
distaste for them. Allah (Â) says, “And [man’s state of
nature] forbids him the bad things” (7:157). The Mœlikøs
condition the permissibility of locusts on tadhkiya∆ (that is,
locusts that die without the butcher’s process are unlawful). 

2. Animals having no liquid blood such as snakes, bugs, rodents,
hedgehogs, jerboas, lizards, etc.: all these are prohibit ed. They
are considered baneful and pestilent. The prophet (r) even
sanctioned their elimination.115 There are some scholarly dis-
putes concerning a few of these creatures. The Óanaføs prohib-
it the consump tion of lizards as there is a hadith of the prophet
(r) advising ‘Œ’isha∆ not to eat it.116 But the majori ty of schol-
ars cite the incident in which someone ate a lizard in the pres-
ence of the prophet (r) without his objecting to it.117

3. Animals having arterial blood. This category is divided into
two sections: animals that are wild and others that are
domesti cated. Edible domesticated animals are the like of
camels, cows, sheep, and goats. Mules and donkeys are prohib-
ited. Horses are distasteful according to the Óanaføs, but not
prohibited; however according to the Mœlikøs they are prohib-
ited. of the domesticated beasts of prey, dogs and cats are pro-
hibited. predatory animals having canines are inedible and
unlawful to eat according to all scholars except Imam Mœlik,
as are all birds with claws. Imam Mœlik says that predatory
animals are makr¥˙ (dis tasteful, thus falling short of unlawful.)
According to Imam Mœlik, birds with claws are edible. He
cites the surface meaning of, “Say [o Prophet], ‘In all that
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has been revealed to me, I do not find anything forbidden to
eat, if one wants to eat thereof, unless it be carrion, or blood
poured forth, or the flesh of swine — for that, behold, is
loath some…’” (6:145). The shœfi‘øs also permit the eating
of the hedgehog (qunfudh) as well as the weasel. 

Certain reptiles (turtles, alligators, some snakes), amphibians
(frogs, salamanders, newts), mammals (hippopotami, manatee,
seals), and crustaceans (crab, crayfish) live both in water and on
land; these creatures have provoked dif ferent opinions. The
Óanaføs and shœfi‘øs say they are inedible because they are noxious,
and in the case of snakes because they are lethal. Mœlikøs say that
frogs, and other various tailless stout-bodied animals in this catego-
ry with long hind limbs for leaping, are edible. The reason is that
there is no estab lished text for prohibi tion. 

Another opinion, from the Óanbaløs, is that every semiaquat-
ic animal that lives any portion of its life on land can only become
edible after the dhab˙ process, for example, turtles, hip popotami, and
penguins. The exception is the animal that has no arterial blood,
such as the crab, which is edible without dhab˙. According to the
best opinion of the Óanbaløs, the lobster has to undergo dhab˙ to be
edible. According to them, frogs and alligators are inedible. 

The Óanaføs say the fetus of an edible animal undergoing dhab˙
is inedible because it is con sidered dead meat. shœfi‘øs and Óanbaløs
say it is edible because the process of dhab˙ is carried over to the
fetus. Imam Mœlik says that if the fetus gains its features or grows its
hair, it is edible, other wise not. The source of these opin ions is the
hadith, “What makes a fetus edible is what makes its bear er edible.”118 

There are differing opinions about the fat of carrion: can it be
used in such things as sealing wood or tanning leather? As for the
dead-cell parts of a dead animal, such as horns, bones, teeth, and
hair, most faqøhs permit their use. 

It would be inappropriate to start judging which of these
numerous positions is more correct than others. It should be noted,
however, that the selec tion of opinions cited is also not exhaustive;
there are other schools of Islamic thought that generally agree or
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disagree with some of the above ijtihœds (scholarly deductions or
judgements), such as the Zaydøya∆, Ibœ∂øya∆, and Ja‘farøya∆. 

A Warning to Those Who Would Hide Scripture
As could have been expected, the yah¥d were soon up to their old
tricks, begin ning to dispute these Qur’anic per missions and pro-
scriptions (˙alœls and ˙arœms). It should be noted the yah¥d were
already under prior divine restrictions that amounted to a form of
remedial training because of their “legalistic” and “technical”
approach to the Divine. This is made clear in another part of the
informative Qur’an,

And [only] unto those who followed the Jewish faith
did We forbid all beasts that have claws; and We for-
bade unto them the fat of both oxen and sheep, except-
ing that which is in their backs or entrails or that
which is within the bone;  thus did We requite them
for their evildoing — for, behold, We are true to our
word! (6:146).

The prohibitions in this œya∆ were peculiar to Ban¥ Isrœ’øl and are
not binding on Muslims. They would pick up such seeming dis-
crepancies and use them to chal lenge the prophet (r). several
historical narrations reveal the yah¥d arguing with Muslims about
mutual prohibitions. They knew certain foods to be unlawful but
could not accept Muslims sharing this divine knowledge that is
found both in the Torah and in the Qur’an. It appears that their
objec tive all along was to discredit and throw doubt upon the con-
tents of the revelations coming to Muhammad (r). It is because of
this spite and resentment that the Qur’an throws light upon their
darkest secrets,

Verily, as for those who sup press any part of the reve-
lation, which Allah has bestowed from on high, and
barter it away for a trifling gain — they but fill their
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bellies with fire. Allah will not speak to them on the
Day of Resurrection, nor will He cleanse them [of
their sins]; and grievous suf fering awaits them. It is
they who take error in exchange for guidance, and suf-
fering in exchange for forgiveness; yet how little do
they seem to fear the fire! Thus it is: since it is Allah
who bestows the divine Writ from on high, setting
forth the truth, all those who set their own views
against the divine Writ are, verily, most deeply in the
wrong (2:174 –176). 

These œyœt are a warning to the people of earlier scripture
who suppress and deny Allah’s (Â) words. But these words are
also directed to “Muslims” who try to obscure or hide the meaning
of Allah’s (Â) Qur’an. The truths of Allah’s (Â) words are never
to be effaced or obliterated. The worldly rewards for keeping back
the words and meanings of scripture will never be of any value.
There are monarchs, academicians, and propagandists who try to
make Allah’s (Â) words fit their policies, their agendas and their
interests. But those who are able to “com municate” with the
Qur’an and understand its root meanings, and then relate them to
the world around, now and here, will never soften or concede
these godly meanings meant for all mankind. No community
interest, national interest, or commercial interest can excuse or
justify concealing or dis torting the meanings of scripture that
Allah (Â) intended. 

In the context of edible and inedible foods, Allah (Â)
responds to those who want to indulge in this world with a state-
ment that fits the occasion, “They but fill their bel lies with fire.”
We should notice that withholding or keeping silent about Allah’s
(Â) intended public words and œyœt is equivalent to filling the
stomach with fire. The mental withdrawal and the psycho logical
failure to communicate and deliver Allah’s (Â) words correspond
to a waist compressed with fire. Coincidentally, satan is made of
the substance of fire. The inability of those charged with scripture
to effect its translation into life’s situations creates a vacu um that is
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filled by the element of satan in the stomach. Those who do not
stand for Allah’s (Â) ˙alœl and ˙arœm in matters of the edible and
inedible are ingesting the essence of satan. This earthly reality
extends into the life to come: the flames of worldly desires turn into
an inferno in the next life. 

for the sake of their worldly appetites Ban¥ Isrœ’øl disregarded
Allah’s (Â) law on what is edible and what is not. They “margin-
alized” Allah (Â) in this life. But in the life of eternity, they will
be marginal ized because of their worldly approach to Allah’s (Â)
authority, “And Allah will not speak to them on the Day of
Resurrection, nor will He cleanse them [of their sins].”

They sinned by disregarding Allah’s (Â) authority when he
told them what is edible and what is not, and they sinned by with-
hold ing this critical information from the public. And they will pay
a humiliating and excruciating price for their compounded disre -
gard for Allah’s (Â) authority, His knowledge and His care,
“…and grievous suffering awaits them.”

It would be interesting to see all the establishments in the
world, with their far-reaching govern ments and powers, collapse
while these words of the Qur’an become public knowledge. How
would people respond when they find out there is a Compassionate
God who cherishes humanity so much that He has addressed the
rational side of this humanity, telling what is good and what is bad
for them, even in what they eat. He has also told them not to keep
back or hold in private pos session His scripture, which is meant for
all alike. He cares about them so much that He has even told them
what the consequences of such selfish attitudes will be. He has
given them a mirror that reflects their wayward attitudes when they
offend Him, “it is they who exchange guidance for erroneous
belief and torment for amnesty.”

This œya∆, like several others in the Qur’an, implies the com-
mer cialized attitude that has taken over the behavior of these types
of people. The literal translation says they have doled out or traded
one thing for another: in this case heav en for hell, basically. They
barter their share of God’s forgiveness for an excruciating anguish.
How short-term and materialistic can people be: they want every-
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thing now and cannot wait for what is better in a life that is sure to
come. Allah’s (Â) scriptural words are telling them what is best for
them, what is healthy and whole some for them, and what is most
suit able for them; but they prefer to indulge their senses and satisfy
their desires. “How little do they seem to fear the fire!”

The fire that burns in their bel lies in this world has rendered
them without patience. Has anyone ever correlated what people eat
with how tolerant and patient they are? Has anyone ever studied the
composure and discipline of peo ple who eat the right and nourish -
ing foods as opposed to the ten sion, rage, and stress of those who eat
the wrong foods? Those who eat unsuitable foods seem to have
“short fuses.” They cannot endure the “fire in themselves” here in
the earthly life; how will they endure the worse fire of eternity? 

They invite all this upon them selves: they have freedom of
choice but they make a poor choice and pay for it now and in the
future. They are responsible for blotting out Allah’s (Â)
scripture and His words to the wise. This Book from beyond is
meant to be every one’s Book. No one has any right to trivialize or
suppress its meanings, “Since it is Allah who bestows the divine
writ from on high, setting forth the truth.”

It only takes human rational contact with this Word from
Allah (Â) to go straight through the ups and downs of life. When
one is in com munion with Allah’s (Â) Word he shall never feel
lost, ignored, or forgot ten. He shall also be in communion with all
others who have found Allah (Â), also in communion with the
nature of things, and with Allah’s (Â) will as expressed through-
out creation. 

“All those who set their views against the divine Writ are
indeed deeply in the wrong.” These are the types of people who
are in conflict with Allah (Â). They are in conflict with the truth,
with the nature of creation, and with Allah’s (Â) will as manifest-
ed through His creation. They are even in conflict with their own
selves. This conflict builds up as people tear themselves away from
the sovereign, the scripture, the self, and san ity. This is an evident
fact — one that cannot be ignored or denied — in the nature of
societies all across the world today. 

170 Volume 2



The Qur’an makes it clear that Jewish and Christian clergy-
men and scholars (the higher in rank the more likely they are to be
involved) have either deleted or omitted all scriptural reference to
Muhammad (r), the Qur’an, and the onset of Islam. They had
descriptions and narratives con cerning Muhammad (r). Having
the audacity to conceal informa tion about him, they also had the
gall to falsify information regard ing dietary regulations. As they
“rationalized” one action in the name of various interests, they
could “rationalize” the other in the name of “consumption.” When
there is monetary gain, there is more incentive for such malprac-
tices; scripture to them becomes “…[mere] leaves of paper, mak-
ing a show of them the while you conceal [so] much” (6:91).
The materialist mind can never extend beyond immediate sensual
gratification, “But the enjoyment of life in this world is but a pal-
try thing when compared with the life to come!” (9:38).

Divergent views about the essence and core meanings of scrip-
ture is anathema. Allah (Â) states, 

And [know] that this is the way leading straight unto
me: follow it, then, and follow not other ways, lest
they cause you to deviate from His way; this has been
enjoined upon you, so that you might remain con -
scious of Him (6:153).

Verily, as for those who have broken the unity of their
faith and have become sects — you have nothing to do
with them. Behold, their case rests with Allah; and in
time He will make them understand what they were
doing (6:159). 

But divergent views about the expanded or flexible meanings of
scripture are normal. When the human mind works out the inclu -
sive meanings of scripture within different and shifting realities, it
will reach convincing heights of parallel meanings to an estab-
lished and authentic text: Qur’an or sunnah. These ijtihœds are nec -
essary and also compatible. Allah’s (Â) ultimatum is to three types
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of peo ple: those who withdraw the perti nent meanings of scripture
from circulation; those who commer cialize “religion” (make money
out of tampering with scripture); and those who take issue with
accepted and established scriptural mean ings. All these things will
lead to the flame of damnation. The con cluding responsibility of
scripture is now the Muslims’ duty. Harsh indeed will our penalty
be if we fail to clarify and publicize the true meanings of the Qur’an,
today and in the future.

The Qur’anic expression of Birr (Virtue)
The œya∆ that follows is central to all acts of faith and human labor
that are lodged in loyalty to Allah (Â). Human virtue is outlined
and defined by this spectacular œya∆,

Virtue does not consist in turn ing your faces toward
the east or the west, but truly virtuous is he who is
committed to Allah; and the last Day; and the angels;
and Scripture; and the Prophets; and distributes
money, however much he himself may cherish it, upon
his near of kin, and the orphans, and the needy, and
the wayfarer, and the beggars, and for the freeing of
human beings from bondage; and upholds [the stan-
dards of] divine communion; and ren ders the purifying
dues [zakœ∆]; and [truly virtuous are] they who keep
their promises whenever they promise, and are patient
in misfortune and hardship and in time of peril: it is
they who have proved themselves true, and it is they,
they who are consciously defensive [vis-à-vis Allah’s
power] (2:177). 

By all accounts this œya∆ is related to the issue of the qibla∆ and its
relocation from Jerusalem to Makkah. These instruc tions to reposi-
tion the seat of power, authority, and legitimacy from David’s city
(Jerusalem) to Ibrœhøm’s (Ç) city (Makkah) had stirred debates
and discussions of dissension during the Muhammadi era. The sig-
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nificance and authority of this transfer of the qibla∆ from what had
become a racial, ethnic, and exclusive Jerusalem — due to the divi-
sive and intolerant claims of Ban¥ Isrœ’øl for Jerusalem as compared
with the open-ended, open-minded, and open-air under standing
that Muslims have of Makkah — have already been dis cussed. 

This œya∆ brings us to the cen tral statement that addresses the
formal and legalistic attitude of Ban¥ Isrœ’øl and yah¥d when it
comes to rituals, acts of devo tion, and compliance with Allah’s
(Â) teachings and principles. This con ventional, customary, and
ceremo nial approach to God is the main subject of this œya∆. Much
of this yah¥dø debate had to do with the letter of God’s word and
not with the spirit of God’s word. 

Communing with Allah (Â) is not achieved by an automat-
ic, physical supplication to the east or west, whether the qibla∆ is
the Holy Hall in Jerusalem (Bayt al-Maqdis) or the sacred
sanctuary in Makkah (al-Bayt al-Óarœm). Nor can virtue or moral
excellence be attained by such robotic rituals. reflexive motions —
“prayers,” “ritu als,” or “supplications” — will never promote virtue
or moral excellence, nor will they achieve prosperity and success.
Virtue stems from feelings and ideas that become behavior and
hard work. only a concept born of conscience can motivate indi-
viduals and soci eties. This level of inspiration and initiative cannot
be replaced by the habit of turning to a brick wall in Jerusalem or a
cube in Makkah. palestine, the land of Arabia, the sand, rugs in
mosques, or benches in churches are no substitutes for the spirit of
God that dwells in man. Man’s redemption will never come by rit-
ual reflexes, be they Judaic, Christian, or Islamic. “But truly virtu-
ous is he who is committed to Allah, and the last Day, and the
angels, and the Scripture, and the Prophets…”

This commitment to Allah (Â) comes at the level of moti-
vation and ambition. And when this is the case there can no longer
be any habitual or mechanical perfor mance of human rituals or
“acts of obedience.” This conscious com mitment or covenant with
Allah (Â) promotes man and elevates his deeds to meaningful and
purpose ful feats. When man accepts Allah (Â) with such feelings
and thoughts, he can no longer accept the forces that “mechanize”
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or “automate” his life as well as his rituals and “religious cere-
monies.” The distinguishing feature of man here is not his form of
worship or his temple of wor ship; it is the fact that Allah (Â) acti -
vates and excites the human beyond convention, tradition, habits,
and routine. This commit ment to Allah (Â) places its adherent
on a timescale that leads to the final Day. He becomes aware of
both transient (or worldly) time  and eternal time, the infinite time
of the life to follow. The facts of angels, scripture, and prophets
(Å) have made him a part of a historical dynamic that keeps on
working its way until the eventual realization of Allah’s (Â) will
on earth. A champion for Allah (Â) with in these lively and obvi-
ous facts of existence is not amenable to the force of habit nor to a
formulaic understanding of Allah (Â), morality, or virtue. 

This œya∆ in the Qur’an should be read and reread by every-
one. The reason is that it renews and rejuvenates the vitality of all
that Allah (Â), the last Day, the angels, the scripture, and the
prophets (Å) stand for. It is human nature and human weakness
that seek to streamline and compress human knowledge and activ-
ity. This remodeling of information and channeling of human
activity may be vital some times. science may be defined as the art
of reducing knowledge to formulas; this process may be workable
and even desirable as it helps to enhance the utility of what other-
wise would be “scattered data.” But man’s mistake throughout his-
tory is that he wants to reduce “reli gion” to a formula too. When
he does so, the “religion” does not remain what it is supposed to be,
and nor does man remain what he is supposed to be. religion itself
becomes akin to a mathematical formula and man becomes a mere
symbol within it. 

This œya∆ breaks the human mould that is glued together by
the force of traditions and customs. It tells man that he is not a
machine in a mechanical world supervised by a mathematical God.
The œya∆ does not stop here. It goes on to tell the religious hierar-
chies of people that they too cannot and should not convert Allah’s
(Â) spirited scriptures and revelations into established cus toms and
practices that once adopt ed become “tickets to paradise” by reason
of spiritless and mindless performance. It is the urge in man to com-
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municate and connect with Allah (Â) that is expressed through
prayers, namaz, and ßalœ∆. In other words, humans need the appro-
priate vehicle to express and verbalize their rela tionship with Allah
(Â), and Allah (Â) has instructed them on how, where, when, and
what to say and do to develop their attachment to Him. The physi-
cal movements of ßalœ∆ and the apparently ritual motions do not suf-
fice for the strong and spontaneous need in man to join with Allah
(Â) and relate to Him. simply bowing, kneeling, and prostrating
during ßalœ∆ do not in themselves constitute or generate taqwå,
i˙sœn, or birr (devotion, moral excellence, or virtue). This is why we
see so many “religious” persons, who pray and fast in the physical
meaning of the word, but who behind their “religious” facade are
anything but religious. At the same time, there are “areli gious” per-
sons who do not observe the technical rituals of a religion but who
are still candidates for an appropriate relationship with Allah (Â). 

This whole discourse began with the yah¥dø legalistic debate
about the qibla∆. They attacked the Muslims’ redirection of their
qibla∆ from Jerusalem to Makkah, claim ing that Jerusalem alone is
the true qibla∆. This œya∆ answers them by saying the location of
Jerusalem or the location of Makkah do not imply preference or qual-
ifications upon these cities; it is the human quality and relationship
to Allah (Â) that tips the scale. The land, air, or water of Jerusalem
cannot be better in quality than that of Makkah. It is the inclusive
and cosmopolitan quality of the people of Makkah that outranks the
exclusive and racist quality of the people who claim to belong to
Jerusalem, and that makes the difference. By the same token, it is not
the religious clothes that are worn by an indi vidual that gains him
respect; it is the human factor, quality, and essence that gives the reli-
gious attire its aura. This is the character that extends its belief and
conviction to the ultimate justice that shall apply on the final Day.
This is the sterling relationship with Allah (Â) that brings the
human- to-God relationship into the public and makes of it a social
norm and standard. This becomes iqœmat al-ßalœ∆.

It is this persona that imparts his wealth and property — even
if there is a part of him that values them — to those who are in need,
as listed in this œya∆: relatives, orphans, the poor, the homeless, those
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who deserve pity, and those whose free dom is limited, such as bonds-
men, the indentured, and those otherwise deprived of freedom. 

This outstanding relationship with Allah (Â) helps a person
to break away from slavery to wealth and self-interest. Man can be
a slave in more than one sense: he can become tied to serving his
appetites, desires, and greed. The emotional attachment to Allah
(Â),  which is an indicator of a person’s ømœn, is represented by
iqœmat al-ßalœ∆: making Allah’s (Â) relation ship to man public,
contrary to today’s custom of “a personal rela tionship” between
man and God. It is also represented by the sharing of wealth that
comes from Allah’s (Â) public presence and His motiva tion of
His servants, not the distri bution of wealth that comes from a cen-
tral dictatorship of tax-collec tors who demand payment against
threat of imprisonment. 

We, in our time and age, see how moneyed people who call
themselves amirs and princes, kings and presidents — who auto -
matically turn toward Makkah five times a day, who “ritually” fast
the month of rama∂œn, who “piously” don their flowing robes and
“solemnly” speak the Arabic language, who “righteously” per form
their Hajj — are gripped by avarice and con trolled by their bank
accounts. There is no presence of Allah (Â) in their hearts and no
presence of Allah (Â) in their public to motivate them to give to
the needy who pray next to them in the masjid, the des titute peo-
ple who come for ‘umra∆, impoverished people who come for Hajj,
poverty-stricken Muslims who are dying in the Horn of Africa just
across the red sea to the west, and in the Indian subcontinent just
across the Arabian sea to the east. These aris tocratic princes do
not want to be bothered with the ømœn that is defined in this œya∆,
an ømœn that holds them responsible for hoard ing their wealth in
Western finan cial institutions while their neigh bors are starving. A
recent estimate of the cash that is stashed by the nominal Muslims
from saudi Arabia alone (not to mention the vast holdings of the
“majesties,” “excellen cies,” and “highnesses”) in banks belonging to
the kœfirs is around $450 billion. The Qur’an indicts the billionaires
of Arabia  who believe they can simultaneously claim to be custodi-
ans of the two holy cities, Makkah and Madinah, and one of the
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richest families on earth, as well as the billion aires of the petrole-
um-producing countries, and all the other Muslim billionaires who
hide behind a facade of religious formalities.

The categories of people who are able to expose these who
have stuffed their bellies with satanic desires and emptied their
hearts of Allah’s (Â) love are the ones mentioned here in this œya∆,

1. dhawi al-qurbå (relatives)
2. al-yatœmå (the orphans)
3. al-masœkøn (the indigent, the poor)
4. ibn al-sabøl (literally, the son of the street; that is, the aban-

doned, the refugee, and the homeless)
5. al-sœ’iløn (the underprivileged, the wretched who invite pity)
6. fø al-riqœb (the bondman, the indentured, the serflike, the

imprisoned, and the otherwise deprived of freedom)

This œya∆ from Allah (Â) tells us that one of the most essen-
tial — if not the only — confirmation of ømœn is its transformation
into care and redresses to all those sections of society that are in
need of com passion and assistance in the form of love, money,
attention, compensation, cooperation, and rewards. It makes clear
that an unaddressed poverty gap in society is a clear sign of a crisis
between man and God.

“shoot us now, we’re starving anyway!” This was the cry of the
orphans, the needy, the poor, the destitute, the homeless, and
indentured labor in Egypt on January 18, 1977, when the Cairo riot
police were given orders to fire over the demonstrators’ heads.119 The
30,000-strong multitude of poverty-stricken people had raged
through the city all day, inflamed by the government announce-
ment of sharp price increases for a wide range of essential goods. The
International Monetary fund (IMf), the World Bank, and the
united states Government were revealing their script to the
“Muslim” officials of Egypt. When word came from these power-bro-
kers to the “Muslim” decision makers in Egypt, a price hike of 16%
for rice and 31% for petrol was announced. 

At that time, about 90% of Cairo’s eight million people —
now 18 million — existed on the poverty line: orphans, the poor,
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the destitute, the needy, the homeless, and the beggars. Their con-
dition was not made better by the above œya∆; in fact, it was made
worse by chaotic transport, high unemployment, and bureaucratic
inefficiency. The 1977 riots were the most severe since the coup that
had swept King faruq from power 25 years before. for two days the
acrid blue smoke of the tear gas used to disperse the hungry masses
drifted across the city. Elsewhere in Egypt, cars, which only the rich
could afford, were smashed and police stations set ablaze. faced with
the real prospect of things getting out of hand, the government of
al-ra’øs al-mu’min (the faithful president) sadat canceled the price
increases, thereby dispersing the hungry crowds.

The price inflations were a desperate last resort by a govern-
ment whose country was heading toward economic collapse.
Because of the extended alienation between a secular government
and an Islamic population, which was exacerbated by the “Israeli
threat,” one quarter of the national income was being spent on
keeping the economy on a war footing. foreign debts were believed
to total $15 billion and every year the united states provided $250
million worth of food grants — not enough to rid the country of
poverty and not enough to rid the government of growing public
opposition, but just enough to keep the tension between both sides
critical and polar. 

Egypt’s situation highlights the problem facing many of the
world’s “underdeveloped” areas, the poor nations, and those that
Allah (Â), the Generous, mentions in the œya∆ above.  prices in
general have been rising throughout the world since 1934 but, if
the cost of living has gone up, so also, in the wealthier countries,
has the standard of living. This has not been the case in poorer
countries; especially in the Islamic hemisphere of the world. The
gap between them and the richer ones becomes wider each year.
one of the problems that anti-Islamic economists and plutocrats
have to solve before scripture is discovered by the poor people is
how to spread affluence more carefully throughout the world in a
way that precludes this œya∆ from fulfilling its financial or monetary
implications. yet the problem has been from the start bedeviled by
the very existence of this gap: alienating God from man, alienating
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scripture from society, alienating morals from politics, alienating
faith from economics, and finally alienating the rich from the poor. 

European countries and countries occupied by Europeans —
the usA, Canada, Australia, New Zealand — where all this alien-
ation was established, structured, and aggressively pursued have
secured at least a two century head start by exploiting slaves, hoard-
ing wealth, monopolizing markets, and throwing God out of their
governments. pushing their way into the club, but still not being
allowed to formulate policy, russia, China, and Japan have been
able to join this legacy of the West’s break with God. Behind the
scenes Israel has been riding this wave from the breakup of the
Church in Europe to the breakdown of the soviet union. 

unrestricted greed masquerading as “free trade” — by which
the first in industrialized nations gained their colonial head start
through loot and pillage in the 18th century — would now prevent
undeveloped or underdeveloped people from reaching a competi-
tive position. To maintain this discrepancy between the haves and
have-nots, Western interests, capital, and mega-corporations have
established various international bodies to camouflage the rapidly
increasing polarization between the rich and the poor with overt
supplies of financial and technical aid in the form of loans and
credit guarantees.

one of these is the International Bank for reconstruction and
Development, commonly known as the World Bank. Eight months
after the Cairo uprising of January 1977 came news of ambitious
programs drawn up by the Bank to “assist” the Egyptian economy
from “within.” Meanwhile, the worldwide increase in the cost of
food made the earlier figure of $250 million for food grants look
very little. With the aim of reducing the need for costly food
imports, technical experts from a number of industrialized nations
worked out plans for creating canals and irrigation systems in
southern Egypt in order to grow such crops as tea, coffee, wheat,
and sugar cane. If the agricultural “development” succeeds, some
industrial settlements may follow — and in all these schemes,
World Bank loans will be playing an active role, creating a cycle of
dependency that may not go away for centuries.
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With 184 member countries, the World Bank is a publicly
funded institution, receiving the bulk of its investment holdings
from the united states in particular and the rest of the G8 coun-
tries to a lesser extent.120 After American financial help with the
reconstruction of post-World War II Europe, the World Bank grad-
ually started to become an overt instrument of us foreign policy;
this process was basically completed during the aftermath of the
1973 oil embargo on the West. At this point, the World Bank
under pressure from the us government to show that its loans were
benefitting us corporations, began investing heavily in oil, gas,
and coal around the world, ostensibly to achieve energy independ-
ence for Western countries. “Investing heavily” here means that
the World Bank would use data provided by the oil companies to
figure out where potential sources of oil were located. once deter-
mined, the World Bank would go in and offer the local govern-
ments “below market” loans in order to develop the oil fields. 

These loans however would constrain the borrowing govern-
ments to use contractors and exorbitantly high-priced consultants
listed by the World Bank. And thus companies like Exxon, British
petroleum (Bp), Chevron, shell, Bechtel, and Halliburton became
the World Bank’s major corporate energy partners. In fact, today,
Halliburton is the World Bank’s top energy client.121 since World
Bank loans are public funds provided by taxpayers in the wealthy
countries, the World Bank acts as a guarantor, providing multina-
tional corporations a “comfort zone;” in a sense, the World Bank
absorbs all the risk in case countries either nationalize or cannot
repay the loans, while the multinationals reap all the profits. of
course, they throw a pittance to the locals, keeping only the gov-
ernment executors of the loan contracts in the lap of luxury. Thus,
by securing access to energy resources for multinational corpora-
tions with public funding, the World Bank acts as a corporate wel-
fare scheme for the rich at the expense of the poor.

In the proposed Chad-Cameroon oil pipeline (2000), for
instance, Exxon and Chevron said they would only develop the oil
fields on the condition that the Chaddian government first accept
World Bank loans. What was the result? All the new jobs went to

180 Volume 2



foreign engineers, consultants, and contractors, mostly working for
European and American companies. The only jobs available to the
local population were for vendors lining the delivery routes to the
oil fields and for prostitution, leading to a situation in which AIDs
orphans along with their mothers were constrained to beg along
the same routes. There was no investment in educating the local
population or to bring them up to speed so that they could assume
management of their own resources at some point in the future.
Enough revenues were given to the government in order to ensure
a more autocratic and less democratic hand when it came to selling
oil to Western consumers.122 Any calls for the fair-market sale of the
energy resources were forcibly suppressed by small-time govern-
ment operatives on the oil company payroll. such a situation has
led to a series of revolts and counter revolts, mostly between armed
groups who also want a piece of the pie, or by lackeys who have
assured their foreign paymasters that they will do a better job of
bowing to uncle sam and his corporate hordes. 

sudan refused this type of “offer” from the World Bank, and
the agitation leading to a proposed dismemberment of the Darfur
region from sudan can be timed to this rejection. Make no mistake
about it, the greedy oil companies want to make huge profits from
these undeveloped regions of the world, but not by putting their
own money at risk, and not without the aid of pliable local govern-
ments who could care less about the organized extortion of their
own material resources.

similarly, with regard to the BTC oil pipeline that starts in
Azerbaijan at the Caspian sea, goes through Georgia, and ends at
the Mediterranean sea in Turkey, British petroleum would not get
involved unless it was first given free public monies from the World
Bank. This oil pipeline goes right through villages — in Georgia,
Turkey, and Azerbaijan — that have no electricity, running water,
or even a modicum of basic services for the local people. once
again the jobs available for the locals are prostitution and carrying
away the large quantities of waste that build up from the undisci-
plined profligate lifestyle of those who are swimming in windfall oil
profits. And this pipeline also has implications related to broader
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imperialist-Zionist, geostrategic, military objectives. Consider the
connection between the 2006 war against Hizbullah in lebanon
and the desire to make Israel a major player in central Asian oil
exports, as written by Michel Chossudovsky, 

Is there a relationship between the bombing of lebanon
and the inauguration of the world's largest strategic
pipeline, which will channel more than a million barrels
of oil a day to Western markets?  

Virtually unnoticed, the inauguration of the Ceyhan-
Tblisi-Baku (BTC) oil pipeline, which links the Caspian
sea to the Eastern Mediterranean, took place on the 13th
of July, at the very outset of the Israeli sponsored bomb-
ings of lebanon.

one day before the Israeli air strikes, the main partners
and shareholders of the BTC pipeline project, including
several heads of state and oil company executives were in
attendance at the port of Ceyhan [Turkey]. They were
then rushed off for an inauguration reception in Istanbul,
hosted  by Turkey’s president Ahmet Necdet sezer in the
plush surroundings of the Cyradan palace.

Also in attendance was Bp’s CEo, lord Browne
together with senior government officials from Britain,
the us, and Israel. Bp leads the BTC pipeline consor-
tium. other major Western shareholders include
Chevron, Conoco-phillips, france’s Total, and Italy’s
ENI. Israel’s Minister of Energy and Infrastructure
Binyamin Ben-Eliezer was present at the venue together
with a delegation of top Israeli oil officials.

The BTC pipeline totally bypasses the territory of the
russian federation. It transits through the former soviet
republics of Azerbaijan and Georgia, both of which have
become us “protectorates,” firmly integrated into a mil-
itary alliance with the us and NATo. Moreover, both
Azerbaijan and Georgia have longstanding military
cooperation agreements with Israel.
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Israel has a stake in the Azeri oil fields, from which it
imports some twenty percent of its oil. The opening of
the pipeline will substantially enhance Israeli oil imports
from the Caspian sea basin. 

But there is another dimension which directly relates
to the war on lebanon. Whereas russia has been weak-
ened, Israel is slated to play a major strategic role in “pro-
tecting” the Eastern Mediterranean transport and
pipeline corridors out of Ceyhan.

The bombing of lebanon is part of a carefully planned
and coordinated military road map. The extension of
the war into syria and Iran has already been contem-
plated by us and Israeli military planners. This broader
military agenda is intimately related to strategic oil and
oil pipelines. It is supported by the Western oil giants
which control the pipeline corridors. In the context of
the war on lebanon, it seeks Israeli territorial control
over the East Mediterranean coastline …Israel is now
part of the Anglo-American military axis, which serves
the interests of the Western oil giants in the Middle East
and Central Asia.

While the official reports state that the BTC pipeline
will “channel oil to Western markets,” what is rarely
acknowledged is that part of the oil from the Caspian sea
would be directly channeled towards Israel. In this
regard, an underwater Israeli-Turkish pipeline project has
been envisaged which would link Ceyhan to the Israeli
port of Ashkelon and from there through Israel’s main
pipeline system, to the red sea.

The objective of Israel is not only to acquire Caspian
sea oil for its own consumption needs but also to play a
key role in re-exporting Caspian sea oil back to the
Asian markets through the red sea port of Eilat. The
strategic implications of this re-routing of Caspian sea oil
are far-reaching.
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…The air campaign against lebanon is inextricably
related to us-Israeli strategic objectives in the broader
Middle East including syria and Iran. In recent develop-
ments, secretary of state Condoleeza rice stated that
the main purpose of her mission to the Middle East was
not to push for a cease-fire in lebanon, but rather to iso-
late syria and Iran.123

Now we know why Washington has been pushing to “fast-track”
NATo membership for Georgia and the ukraine, and why it has
been agitating for these two to separate from the old soviet bloc of
nations; and why a coastal area of syria bombed by the Israelis did
not receive any but the most perfunctory condemnation from the
international community and Turkey.124 And we also know why the
2006 reversal in lebanon was such a blow to imperialist-Zionist
plans that needed this new revenue in order to provide life support
for their already floundering economies.125

such are the “band-aid” remedies that are conspicuously par-
tial in the complex and sensitive field of international “aid” when
economists try to keep the hapless, the dispossessed, the homeless,
and the penniless in a position of dependence upon the rich, the
powerful, the wealthy, and the affluent. Virtually all wars are caused
by trade and resource imbalances. Trade disagreements are probably
inevitable in an atmosphere of rapacity and avarice, but to avoid
economic disasters in the future the whole psychology that is at
work in perpetuating these injustices has to be overhauled and
excluded from the decision making process. 

This œya∆, that can shock the habitual Muslim out of fos-
silized religion, is also meant to renew and reactivate the relation-
ship between those who are affluent and those who are in need.
That is why Muslims are instructed here to actualize their ßalœ∆:
iqœmat al-ßalœ∆. And when they give of their wealth to the poor
they do so because they are encouraged and inspired to do so.
There is a selfish human urge to hold on to money and there is
another enlivening human urge to disperse it to those who need it.
The latter urge is nourished by the divine relationship and over -
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comes the former because the instructions from Allah (Â) lead in
this direction. 

Among the definitions of virtue is: a habit of the soul by
which it is enabled to achieve good. Theologians distinguish intel-
lectu al virtues (intelligence, wisdom, knowledge, art, and natural
prudence) moral virtues, cardinal virtues (prudence, justice, forti-
tude, and temperance), and the theological virtues (faith, hope,
and charity). But such identifications pale in the face of this
Qur’anic explanation. Virtue is acquired by commitment to Allah
(Â), maintained by intention and intelligence, and grows through
the human labor and moral values involved therein that pre vent
virtue from becoming a “habit.” That is why Allah (Â) in the
Qur’an is keen to have devout and hardworking Muslims fulfill
their pledge of allegiance to Him. There are commitments between
God and man at varying levels, 

And they who keep their promises whenever they
promise… (2:177).

And be true to your bond with Allah whenever you
bind yourselves by a pledge, and do not break [your]
oaths after having [freely] confirmed them… (16:91).

If a conscientious Muslim has made this pledge to Allah (Â), it
becomes a feature of his character. A Muslim at this level of con-
science is known for his word. And when a people has hon est,
earnest, trustworthy, and dependable individuals, their rela -
tionships, interpersonal and inter-societal, become strong and
unshakable. When a devout Muslim honors his word, his pledge
and his commitment to Allah (Â), in other words his ømœn, he
becomes the source of confidence and dependability. 

“And who are patient at times of calamity, trau ma and in
circumstances of [armed] conflict…” This is how Allah (Â)
molds the responsive and conscientious Muslim character. A real
Muslim knows that whatever hardship comes his way is only tran-
sitory; there is no hardship that exists into perpetuity. What is
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required is for a Muslim to be fortified with his intense feelings of
Allah’s (Â) pres ence whatever the pressure and tension. A person
who has a “feel” for Allah (Â) will never cave in or crack under
stress and strain; on the contrary, he is reinforced by the knowledge
that this is Allah’s (Â) cal culation, and that comfort will always
follow annoyance and irri tation. Thus does Allah (Â) prepare an
umma˙, not an individual. The ummah itself has to be prepared for
stressful circumstances, episodic and short-lived, but real and
poten tially destabilizing when they occur. This is to be expected
when we talk about the ummah that is entrusted by Allah (Â) to
raise the stan dards of equity and to universalize justice. 

Today, Muslims insisting on living their lives according to
Islamic precepts in places as diverse as Iran, sudan, Algeria,
Afghanistan, and palestine  among many others find them selves the
target of a wide range of campaigns to force them to renege on their
commitment to Allah (Â). Harsh economic sanctions are threat-
ening the very survival of the populace. our enemies, as did the
enemies of Islam at the time of the prophet (r), are enforcing boy -
cotts and embargoes to test the mettle of the Muslims’ Islamic char-
acter. This œya∆, that breaks us from habits and customs, also
liberates us from the forces that try to make us surrender to the
urges of our desires. But the higher purpose of all this is to contin-
ue to be forti fied with forbearance and patience at times of need, at
times of mili tary assaults, at times of epidemics, “natural” catastro-
phes and whatev er may come our way as we bind with Allah (Â)
and take an oath not to abandon our relationship with Him. 

“It is they who have proven themselves true, and it is they,
they who are [actively conscious] of Allah’s power.” In this man-
ner people are true to Allah (Â), true to Him because they hon-
ored their pledge and their alle giance. This is the standard that
Allah (Â) wants to raise people to, which stands in sharp contrast
to the level of many pro forma or per functory Muslims today. Many
are Muslim only by name, culture, and tradition. perhaps most of
those who claim to follow Islam are Muslim only in name and cer-
emony. They take pride in their performance of Islamic rituals and
they claim “credit” for opposing and eradicating “Islamic funda -
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mentalists.” The fierce war they are waging against the pioneers
and front-line Muslims today is so violent that the committed
Muslims and their sympathizers can hardly counter the neg ative
propaganda coming at them from all directions. A sincere and
think ing Muslim who has kicked the habit of “traditional Islam,”
who is no longer a Muslim zombie that does things automat ically
by remote control, and whose “crime” it was to wake up and think
about what Allah (Â) has to say in the Qur’an and the sunnah, is
accord ing to the prevailing propaganda a “Muslim terrorist” or a
“Muslim fundamen talist.” It has become fashionable to call
Muslims “extremists.” But none dare call the secular officials or
decision makers extremists. Has anyone heard of a “secular ter -
rorist” or a “secular fundamental ist?” 

one essential question has to be answered by those who give
Allah (Â) their word of honor: does the love of Allah (Â) and
His prophet (r) override all other attractions and does it conquer
all other threats and fears? An inherited “religion” is incapable of
that. A fossilized faith is incapable of that. And a habitual ritual is
incapable of that. 

Say, “If your fathers and your sons and your brothers
and your spouses and your clan, and the worldly
goods which you have acquired, and the commerce
whereof you fear a decline, and the dwellings in which
you take pleasure — [if all these] are dearer to you
than Allah and His Apostle and the struggle in His
cause, then wait until Allah actualizes His will; and
[know that] Allah does not grace iniqui tous folk with
His guidance” (9:24).

When the human heart binds to Allah (Â) there is no form of
pressure that will sway it away from that bond. The consciousness
that Allah (Â) is there and cares for you as you give your life and
efforts to Him is so overwhelming that a person feels unparalleled
serenity in this relationship, 
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Those who have pledged themselves to Allah, and
whose hearts find their rest in the remembrance of
Allah — for, verily, in the remembrance of Allah
[men’s] hearts do find their rest (13:28).

A person who only has a verbal relationship with Allah (Â)
is happy when things go his way and is vexed and offended when
things go wrong. That is because his rela tionship with Allah (Â)
did not pene trate into his feelings, heart and determination. It
was a purely formal relationship, “[Know this], so that you may
not despair over whatever [favorable thing] has escaped you nor
exult [unduly] over what ever [favorable thing] has come to
you” (57:23).

The pledge or commitment that a person enacts with Allah
(Â) has him vigilant and wide-eyed about everything he does,

…and who, when they have committed a shameful
deed or have [otherwise] sinned against themselves,
remem ber Allah and pray that their sins be forgiven —
for who but Allah could forgive sins? And do not
knowingly persist in doing whatev er [wrong] they may
have done (3:135). 

Committed muslims are only they whose hearts trem-
ble with awe whenever Allah is men tioned (8:2).

But a habitual Muslim will do his shameful deed, sin against him -
self, and should Allah (Â) be mentioned to him his heart would
be as hard as a rock. 

A dedicated and committed Muslim would rather sustain
injury to his worldly presence and not to his relationship with
Allah (Â). What is so unique about this døn is that establishments,
governments, authorities, and regimes all seek to undo this attach-
ment to Allah (Â). Have you ever asked yourself, “Why is every-
one “picking on” Muslims in the world? Why don’t they “pick on”
Hindus, Christians, Buddhists, etc?” And the answer is that
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Muslims, having a special relation ship with Allah (Â), are the
only ones who have the ideological fortitude and the life-sacrific-
ing capacity to engage the thinking mind and challenges the defi-
ant governments with confi dence and assurance. 

Some Building Blocks of Taqwå

• (2:178) o You who have committed to Allah! Just
requital is ordained for you in cases of killing: the free for
the free, and the slave for the slave, and the female for the
female. And if something [of his guilt] is remit ted to a
guilty person by his brother, this [remission] shall be
adhered to with fairness, and compensation shall be in a
goodly manner. This is an alleviation from your Sustainer,
and an act of His grace. And for him who, nonetheless,
wilfully transgresses the bounds [of what is right], there is
grievous suffering in store; 

• (2:179) For in [the law of just] requital, o you who are
endowed with insight, there is life for you, so that you
might remain secure [against Allah’s power]. 

• (2:180) It is ordained for you, when death approaches any
of you and he is leaving behind [much] wealth, to make
bequests in favor of his par ents and other near of kin in
accordance with what is fair; this is binding on all who are
conscious of Allah. 

• (2:181) And if anyone alters such a provision after hav-
ing come to know it, the sin of acting thus shall fall only
upon those who have altered it. Verily, Allah is All-
Hearing, All-Knowing. 

• (2:182) If, however, one has reason to fear that the testa-
tor has commit ted a mistake or a [deliberate] wrong, and
thereupon brings about a settlement between the heirs, he
will incur no sin [thereby]. Verily, Allah is much-forgiving,
a dispenser of grace. 
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• (2:183) o You who have committed to Allah! Fasting is
ordained for you as it was ordained for those before you, so
that you might remain con scious of Allah. 

• (2:184) [Fasting lasts but] a certain number of days. But
whoev er is ill, or on a journey, [shall fast instead for the
same] number of other days; and [in such cases] it is incum-
bent upon those who can afford it to make sacrifice by feed-
ing a needy person. And whoever does more good than he
is bound to do does good unto himself thereby; for to fast is
to do good unto yourselves — if you but knew it. 

• (2:185) It was the month of Rama∂œn in which the
Qur’an was [first] revealed from on high as a guidance
unto man and a self-evi dent proof of that guidance, and as
the standard by which to discern the true from the false.
Hence, whoever of you lives to see this month shall fast
throughout it; but he that is ill, or on a journey, [shall
fast instead for the same] number of other days. Allah
wills that you shall have ease, and does not will you to
suffer hardship; but [He desires that] you complete the
number [of days required], and that you extol Allah for
His guiding you aright, and that you render your thanks
[unto Him]. 

• (2:186) And when my servants ask you about me, behold,
I am near; I respond to the call of him who calls, whenever
he calls unto me; let them, then, respond to me, and commit
themselves to me, so that they might follow the right way.

• (2:187) It is lawful for you to go into your wives during
the night pre ceding the day’s fast; they are as a garment for
you, and you are as a garment for them. Allah is aware that
you would have deprived your selves of this right, and so He
has turned to you in His mercy and removed this hardship
from you. Now, then, you may lie with them skin to skin,
and avail yourselves of that which Allah has ordained for
you, and eat and drink until you can discern the white
streak of dawn against the blackness of night, and then
resume fasting until nightfall; but do not lie with them skin
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to skin when you are about to abide in meditation in masjids
[i‘tikœf]. These are the bounds set by Allah; do not, then,
offend against them, [for] it is thus that Allah makes clear
His messages unto mankind, so that they might remain pro-
tec tive of Him. 

• (2:188) And devour not one another’s wealth wrongfully,
nor approach with it decision makers with a view to devour-
ing sinfully, and know ingly, anything that by right belongs
to others (al-Baqara∆:178–188).

This lesson sets forth some of the social features of the developing
Islamic society in Madinah, combining personal conformity with
social conformity unto Allah (Â). The combination of what is
personal with what is social teaches us that we cannot separate our-
selves from the world around us; or, to put it differently, that we
must develop ourselves and our societies togeth er. Both constructs
are possible only when Allah (Â) is the center of our attention
and the pulse of our conscience. The taqwå of Allah (Â) — feel-
ing and fearing Allah’s (Â) power — belongs in the heart of man
and it also belongs at the center of the public mind. When the
virtue and moral excellence cited in the previous lesson are recog-
nized by motivated subjects of Allah (Â), then the taqwå of Allah
(Â) follows in building personalities and commu nities as this les-
son does with the first Islamic society in Madinah. 

This Qur’anic lesson speaks about the consequences and
penal ties of murder, and com ments on waßøya∆ (the will of inheri-
tance) at the time of death. Then comes the outline of ßawm (fast-
ing) as an act of devotion, along with its accompanying ritual of
du‘œ’ (asking Allah (Â) for blessings and guidance) as well as i‘tikœf
(devotional confinement in the masjid). finally there is a remark
about wealth and a warning against obtaining it wrongly. 

It should be particularly noted that repeatedly, at every stage
of this lesson, Allah (Â) links the issues raised with man’s taqwå.
“These are Allah’s limits: do not, then, offend against them, [for]
it is thus that Allah makes clear His messages unto mankind, so
that they might remain conscious of Him” (2:187).
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This lesson is a prime example of how Allah (Â) links the
personal and the social, or “religion and state.” In fact, Allah’s (Â)
døn is the unification of man’s order, man’s labor, and man’s life.
Building the human conscience goes hand-in -hand with building
human society; both must be done on the basis of divine morality
and legality. These words from heaven do not permit any state or
government to over rule the dictates of an individual’s god-given
heart; nor does it permit a society or establishment to escape these
divine laws and stan dards on the basis of “render unto Caesar what
is Caesar’s and unto God what is God’s.” In the divine order, he
who renders, and the object that is rendered, and Caesar, and all
else are God’s. 

All of man’s efforts have one object: the ‘ibœda∆ to Allah (Â),
the Creator and the resurrector. We receive what He has given us
through revelation and inspiration, and we offer Him back our best
adherence in word and deed. We honor Him in life so that He may
honor us in death. Along with His creation and provision, He has
trusted us with earth and life. This trust is conditional upon our
bond and attachment to Him in all that we feel, say and do. 

Qißœß: the Final Word on Capital Punishment

o You who are secure [in your commitment to Allah]!
Just retribution is ordained for you in cases of killing:
the free for the free, and the dependent for the
dependent, and the female for the female. And if
some thing [of his guilt] is remitted to a guilty person
by his broth er, this [remission] shall be adhered to
with fairness, and restitution to his fellow-man shall
be rendered for the com mon good. This is an allevia -
tion from your Sustainer, and an act of His grace. And
for him, who, nonetheless, wilfully transgresses
[moral and legal codes], there is grievous suf fering in
store; for in [the law of] just retribution, o you who
have creative thoughts, there is life for you, so that
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you might consciously defend [against Allah’s immi-
nent power]! (2:178–179).

“Yœ ayyuhœ al-ladhøna œman¥: o you who are [divinely] com-
mitted!” or “o you who are secure [in your commit ment to
Allah]!” This form of address occurs about 90 times in the Qur’an.
It is almost always used when a type of “executive” order has to be
implemented. The Muslims themselves are many and numerous;
but the committed Muslims are those who have bro ken the psy-
chological and social barriers that so often stand in the way of an
individual implementing these directives from Allah (Â). It is in
executive œyœt such as these that Allah (Â) tells all listening
Muslims what He expects them to do in their uphill struggle to
bring Allah’s (Â) words into man’s real life and to raise man’s
mundane life to meet the standard of Allah (Â). Here Allah (Â)
tells these listening covenant bear ers that just requital or retribu-
tion is part of Allah’s (Â) program for man. It is part and parcel
of His døn.

The basis of this divinely-ordained legal code for cases of pre-
meditated murder is a life for a life. This œya∆ addresses the preva -
lent attitude and its cultural context in the jœhiløya∆, which would
try to redress a murder by seeking dis proportionate retribution.
That is to say, if a slave of one faction (tribe, clan, family, etc.) was
killed by another faction, the wronged faction would seek to take
revenge by insisting on killing a free man. or if a woman was killed,
the life of a man would be demanded in retribution. Among the
conse quences of this attitude was the tendency toward devastating
and worsening hostilities between fac tions with ever-increasing
recrim inations. This lesson limits the requital that could be sought
and demanded. 

This œya∆ also spares the Muslims the legalistic inevitability of
strict capital punishment, which seems to have been the Judaic
understanding of the time, based on Chapter 19 in the Book of
Exodus and Chapter 20 of Deuteronomy in the Bible. It also spares
the Muslims the reaction of the “Christians” to Jewish legalism that
views “a life for a life” as an imperative that need not be taken lit-
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erally. Thus, according to this Christian reaction, paying a fine or
imprison ment would be more in spirit with “tolerance,” “turning
the other cheek,” and “amnesty,” even though no foundation for
such penalties is found in the New Testament. 

When the Qur’an was revealed, about 1,400 years ago, how
did societies deal with a killer or a murderer? The Jews had their
death sentence. Christians, by and large, felt more comfortable
with blood-money, a compensation paid to the victim’s next-of-
kin. In the jœhiløya∆ of pre-Qur’anic Arabia, it was established tra-
dition that murder be settled by revenge. often, this could result
in a spiral of retribution and counter-retribu tion that could degen-
erate into ran dom acts of violence claiming numerous lives besides
that of the original murderer. some tribes would even want to kill
ten for one of their own, or to kill a man for a woman of their own,
or a free man for a serf of their own. Clan wars and blood feuds
lasting over generations often orig inated from such disproportion-
ate vengeance. 

readers of the Qur’an will find that its “punishment” is not as
inflexible as the Jewish understand ing of the Bible, nor as loose as
the Christians’ interpretation. The Qur’an’s concept of qißœß (just
requital) is also a marked departure from the Arabian jœhilø tradi-
tions of revenge, vendettas, and retaliations, which may have suit-
ed the harsh and inclement nature of the Arabian nomads. The
original teachings of the Torah sought to take the sting out of
revenge killings, a characteristic of almost all primitive societies,
Hebrew and Arabian alike, by addressing the crimi nal and holding
him accountable for murder, homicide, or manslaughter. 

This punishment authorized by Allah (Â), qißœß, is not nec-
essarily mandatory capital punishment, as the œya∆ goes� on to
explain. Capital punishment is defined as the execution of a crim-
inal by the state or some other public authori ty. That executions
have public authority is crucial; executions car ried out by vigilantes
or lynch  mobs cannot be regarded as capital punishment. In the
West, killing criminals without public authority is tantamount to
murder. Thus any theological evaluation of capital punishment
relies, in the Judeo- Christian West, on a theological analysis of the
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nature and possibil ity of civil authority, which becomes problemat-
ic in light of the ill-defined relationship between Church and state
through their peculiar history. 

under what circumstances, if any, therefore, may Christians
or Jews execute their fellow human beings? When, if ever, should
the Church grant the state authority to carry out executions? As
one would expect of a people who have not persevered with the
revealed word of God, the Church holds ambiguous and contradic-
tory posi tions on these matters. The early Church condemned
Christian partic ipation in capital punishment, “The just man,
whose task it is to administer justice, is not permitted even to
charge anyone with a capital crime, since it makes no difference
whether one kills with words or with the sword: killing as such is
forbidden.” 126 With its history written in the blood of its many mar-
tyrs, the early Church clearly recog nized that allegiance to Christ
was incompatible with the roman Empire’s interest in executing its
dissenters, be they “political,” “reli gious,” or “criminal.” 

By the beginning of the fifth century, the Church had largely
come to accept the traditional penal practices of the roman
Empire, by then nominally Christian. However, remnants of early
Church practice and disci pline continued. In the ninth centu ry
pope Nicholas I wrote about the newly converted Bulgars (Turks),
saying, “you must give up your former habits and not merely avoid
every occasion of taking life… you should save from death not only
the innocent but also criminals, because Christ has saved you from
the death of the soul.”127

similarly, today, clerics continue to be prohibited from any
involvement in capital sentences, since they

…are chosen for the service of the altar where the pas-
sion of the slain Christ is represented — that Christ
who, as peter expressed it, “When reviled he did not
revile in return.” It is, therefore, not fitting that clerics
should strike or kill, for ser vants should imitate the mas-
ter… second… clerics are entrusted with the ministry of
the New law which lays down no capital or corporal
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penalty. To qualify as ministers of the new covenant, there-
fore, they should abstain from such actions.” 128 

This prohibition continues to the present in roman Catholic
Canon law, which bars from priestly ordination anyone who has
been involved as judge or execu tioner in the carrying out of the
death penalty. 

The critical scriptural question with respect to the legitimacy
of capital punishment is how Christians are to understand the rela-
tionship between the Hebrew Bible and the New Testament. Many
Christians who advocate capital punishment acknowledge that the
person and work of Christ are primary and that the Hebrew Bible
must be read in light of the New Testament, but in practice they
take the Hebrew Bible as their moral benchmark. Thus it is argued
that capital punishment is commanded in Genesis, 9:6129 and that
the Mosaic law extends this, demanding capital punishment for a
variety of offenses within the covenant community of Israel,
including striking or cursing one’s parent, kidnapping, allowing
one’s ox to kill another person, sorcery, bestiality, idolatry, adultery,
wiz ardry, rebellious sons, and non-vir ginal brides-to-be.130

Advocates further argue that the New Testament generally
rein forces the Hebrew Bible on the question of capital punishment.
st. paul is understood to affirm that governing authorities have the
right to punish offenders (romans, 13:1–4). As for Jesus (a),
accord ing to this confusing history, his commands to turn the other
cheek, walk the second mile, and give up one’s coat and cloak are
meant to guide the Church, but they are not intended to do away
with the nat ural laws of society. 

The ultimate difficulty for Christians who advocate capital
punishment while acknowledging that they should live under the
New Covenant is that they deny the efficacy of Christ’s (supposed)
death upon the cross. If capital punishment is still needed to expi ate
the guilt of the individual, then Christ’s crucifixion fails in its ulti -
mate purpose. for this reason, other Christians believe that if Jesus
Christ (a) is lord, then Christ’s commands must be obeyed in the
private and public realms. Christians are to love God and their
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neighbor, including their enemy. These Christians believe that the
cross of Christ does away with all expiation and retribution, for
Christ replaces the law of retri bution with the law of reconcilia tion
(Matthew, 5:23–4). According to them, Jesus’ (a) par don of the
woman caught for adultery, a civil offense requiring capital punish-
ment under the old Mosaic law, is not merely an isolated example of
mercy; rather, Jesus (a) is challenging the presumption that humans
can ever authorize the death penalty as judge or executioner. 

A very different set of presuppositions in arguments for and
against capital punishment are to be found in contemporary
Western liberal societies. The two most common argu ments are
deterrence and  retribu tion. Deterrence is designed to protect society
by preventing pos sible future crimes. opponents of the death
penalty argue that this “deterrent” does not work. from a sociolog-
ical perspective, we are told, the death penalty has not reduced
crime; nations that utilize the death penalty do not have a lower
murder rate than those that do not. secondly, there is psychologi-
cal evidence suggesting that capital punishment does not, in fact,
deter at all. Many murders are “crimes of passion,” thus lacking the
element of “pre meditation” necessary for deter rence to be effective.
Thirdly, opponents of capital punishment argue, the deterrence
argument could be used to justify the death penalty for lesser crimes
(for example, “white collar” crimes such as stock fraud or malicious-
ly creating com puter viruses) if the penalty would deter a sufficient
number of potential criminals. Executing innocents and executing
persons for lesser crimes, however, goes against the sensibilities of
modern liberal soci eties, which hold strongly to the view that only
those guilty of a crime ought to be punished, and that the punish-
ment must “fit” the crime. 

Retributivism is the other stan dard contemporary justification
for the death penalty. According to this theory, the death penalty
is understood as a just punishment: an eye for an eye, a life for a
life. This view is untenable for any the ological viewpoint that
accepts the central Christological claim of the cross representing
the final expia tion of sin, the “once and for all” atonement, elim-
inating the need or legiti macy of any bloodletting to testify to the
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sacredness of life. To round out the liberal Western views on cap-
ital punishment, it would be helpful to distinguish between the
variety of retributivist viewpoints.

The retributivist viewpoint is often understood as simply giv-
ing someone what he deserves, given the positive laws of the soci-
ety.131 All citizens in the society know that if anyone breaks a
particular law, a par ticular punishment follows. If soci ety respects
that person’s humani ty, to treat the person as a responsi ble actor, it
is necessary to impose the prescribed punishment. The major
Christian theological prob lem with this view is that it assumes the
justness of the posi tive laws of society. Aquinas would say that
Christians have a theological perspective from which they can cri-
tique secular laws and� secular punishments as potentially unjust. 

The payment theory is an attempt to justify more deeply the
appropriateness of capital punish ment. As restitution for theft
involves giving up the stolen prop erty, so restitution for murder
involves giving up one’s own life. opponents of this theory argue
that this analogy is problematic. retribution is not the same as
resti tution. The murderer is unable to return or restore what the
murderer has “taken;” executing the murder er does not bring the
victim back to life. 

The satisfaction theory holds that the suffering of the offender
should match that of the victim. Traditionally, satisfaction assuaged
the desire for revenge, and societies punished offenders to keep
friends and rela tives from taking revenge on the offender or the
offender’s family, tribe, etc. However, to the extent that punish-
ment is exacted on such grounds, the rationale is more akin to
deterrence than retribution, in that the primary goal is social sta -
bility rather than the proper ret ributive punishment. 

The satisfaction viewpoint finds its strongest modern
spokesperson in Immanuel Kant, who argued that murderers must
be executed so that “blood-guilt” will not be fixed on the society.132

Kant appeals to the Hebrew Bible’s notions of sacrifice and placa-
tion. sins require sacrifices. The spilling of one person’s blood
requires the spilling of the murderer’s blood. This is required if
God’s anger is to be placated.
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Many contemporary proponents of capital punishment accept
versions of Kant’s argument. since the 1990s capital punishment
has been growing in frequency in the united states. When friends
and relatives of victims are interviewed, they regularly claim that
they cannot rest easy until the murderer has been executed and
thus consider the endless sets of appeals a horrible ordeal for them
to be put through.

opponents of the death penalty argue that the need to satisfy
the death of a loved one by executing the murderer is a learned
response and that much of the frustration and restlessness felt by
victims’ families is created by the drawn-out — 10 to 12 years —
delays in final sentencing. They point out that in countries which
do not have a death penalty statute in place and where life sen-
tences are handed down relatively quickly, relatives are much less
likely to express a desire for a capital sentence. Moreover, these
opponents suggest that such desires for revenge and expiation,
while understandable, can be challenged on theological and scrip-
tural grounds.

Whatever reasons are advanced to favor capital punishment,
all such appeals embody the desire for revenge. Although liberal
soci eties do not generally acknowledge the desire for vengeance,
the death penalty is undoubtedly a means by which society institu-
tionalizes its revulsion at particularly heinous crimes, and also a
means of re -establishing a social,or even cos mic, order that was bro-
ken by the criminal. 

once the appeal of capital pun ishment is understood as thin-
ly- veiled vengeance, the necessity of Christian opposition to capi-
tal punishment becomes clear. Christian theological objections to
capital punishment begin with the claim that all life, guilty or not,
belongs to God. In the cross of Christ, all demands by God of sac-
rifice for sin has been ended. As the Church cannot execute sinners
because of the call to forgive, Christians should seek the same for
those who violate the law in the wider society. Armed with this
type of theo logical rationale, Christians join secularists in public
debate against capital punishment. Both may rejoice that people
are no longer put to death for crimes such as forgery and theft, and
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continue to advocate the elimination of capital punishment wher-
ever the practice continues. 

Christians cannot expect to come to any widespread agree-
ment about the immorality of capital punishment as long as they
fail to agree that the retributive theory of punishment in general
cannot be sustained theologically. If Christians are committed to
for giveness and reconciliation, then they must believe that retribu-
tive forms of punishment so prevalent in modern Western societies
are a profound distortion of the Gospel. 

In the Jewish canonical Bible the main offenses for which the
law decrees capital punishment are murder, certain sexual crimes,
blasphemy, idolatry, sabbath dese cration, witchcraft, kidnapping,
and dishonor of parents. According to Talmudic law there can be
no capital conviction unless two eye witnesses testify to the crime.
The perpetrator must also have been warned concerning the crime.
only a court of 23 judges is permitted to try cases where the pun-
ishment is death. The Bible mentions only three types of capital
punishment: stoning, burning, and slaying with the sword.
rabbinic law finds a biblical basis for a fourth, strangulation. This
last method was applied in all cases where the mode of capital pun-
ishment is not specifically prescribed in the Bible. The manner of
burning was a matter of dispute between the sadducees and
pharisees. stoning primarily involved the act of throwing the con-
victed person from a high enough elevation. Capital punishment in
gen eral was only rarely carried out and was suspended under
roman rule for some time. later, many rabbis advocated its total
abolition. Nevertheless, it was known even in the Middle Ages. In
modern Israel, the illegitimate Zionist state, capital punishment
has been abol ished in all cases except for genocide and treason in
time of war.

The above “walk-through” of the ups and downs in Judeo-
Christian history should prove to Muslims how disturbed, unstable,
and erratic the followers of earlier scripture are as they — through-
out the ages — have lost faith in God’s words, His judgement, and
His solution to human problems. This Judeo-Christian failure to
implement biblical laws and morality is an indication that humans
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who have lost touch with God are incapable of seeing to it that His
commands and will are implemented here on earth and now in our
lifetime. It is not, as the bleeding heart liberals would like us to
believe, that God is cruel in His punishments. And it is not that
humans care for and love humans more than God cares for and
loves them! It is simply the human failure of determination that
comes from a disintegrated relationship with God that man cannot
release a criminal’s soul from his gravely errant body to be resurrect-
ed with the hope of salvation in the name of God! 

Jews and Christians pretend to love man more than God does
by suspending capital punishment. Jews and Christians advance a
humanistic argument to lock up a serial killer for the rest of his
earthly life instead of sending him on to his Maker with the trust
that he will be received by a Merciful Creator. Jews and Christians
neglect obvious and frank words of the Bible such as “an eye for an
eye… and a life for a life” and turn around to argue and “reason”
against God’s unequivocal words of scripture to say that these rules
and laws are outdated or irrelevant. When these “people of previ-
ous scripture” do all this to abandon, forsake, and trivialize God,
then it becomes all the more our duty to stand for Allah’s (Â)
covenant, to merge with Allah (Â), and to do His will. 

By now, it should be quite evident that all the arguments
posed by Western civilization — ancient and current — do not
focus at all on the issue of justice. In the Qur’an, however, the goal
of any form of qißœß is social justice and the above œya∆ confirms this
imperative, “o you who are secure in your covenant [with
Allah]! Just retribution is decreed for you in cases of murder…”

To prove a point, it would be nice to have reliable crime sta-
tistics, and as a matter of fact, worldwide crime related data has
been tabulated by various agencies, not the least of which is the
united Nations. However, according to those who collect and
maintain this data, reliable crime statistics and correlations
between the rate of crime (murder, rape, assault, robbery) and the
utility of the death penalty in a particular country are compromised
by certain caveats, two of which are the nonexistence of data and
the assertion that crime statistics are often better indicators of
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prevalence of law enforcement and willingness to report crime,
than actual prevalence of crime itself. In this context, therefore, to
try to draw conclusions from data that the united states has the
highest per capita prison population in the world (715 per 100,000)
or that the Islamic republic of Iran executed 317 people last year,
second only to China, would be futile.133

As a result, we will be forced to rely on heuristic (data-lack-
ing) experiences and considerations to compare societies who do
have the death penalty with those who do not have it in so far as
an assessment of its impact on the rate of crime. Is there a higher
percentage of murders and homicides in areas of the world that are
Islamic by tradition or in areas that are Judeo-Christian by choice,
even though the Judeo-Christian script has been thrown out of the
window and liberalism has replaced it as their religion supreme?
Where does a person feel more secure to walk in the middle of the
night? Is it the streets of Cairo or the streets of Washington, DC?
The answer is obvious: it is Cairo. Even though Cairo is not in a
legal and political sense an Islamic place; its relatively secure
ambiance is due to the residual effects of what used to be an Islamic
society with its prevalent norms. 

The above œya∆ in the Qur’an does not coerce Muslims into a
mandatory death sentence for a convicted murderer. The œya∆
besides outlining the just penalty for a murderer, the death sen-
tence, goes on to state that if blood-money is acceptable in lieu of
the death sentence, it should be offered and that compensation
should be fair. 

This œya∆ is a transitional œya∆ that is meant to circumscribe
the revenge and blood feud instinct, which is the norm of impulsive
societies. It says in effect that a victim’s avenger cannot go on a
killing spree and indiscriminately kill with all disproportion and
without any regard for justice because he lost a dear one to some
criminal’s bullet. Justice is required in the implementation of this
qißœß. No one is permitted to kill many because some were killed. No
one may kill promiscuously, gratuitously, and arbitrarily. The mur-
derer has to be identified and no one belonging to his family, race,
or nationality should be the target of retaliation and vengeance. 
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After stating that a financial or monetary compensation to be
paid to the victim’s near of kin by the (extended) family of the per-
petrator, the œya∆ states that this transaction should be done in a
facilitated way without impossible conditions and impractical
terms on behalf of the victim’s kinsmen, and without any foot-drag-
ging from the perpetrator’s side. When the maturity, consciousness,
and experience of the early Islamic community grew over the years,
when they were ready to make the leap beyond perpetual cycles of
inter-tribal vengeance, and when they were ready to concentrate
on their higher responsibilities, Allah (Â), later on, allowed this
emerging consolidated Muslim ummah another option, “…and
paying an indemnity to the victim’s relatives, unless they forgo it
by way of ßadaqa∆” (4:92).

This paying of an indemnity is not to be found in previous
Jewish legalism. The murdered person’s relatives had only one
choice: the death penalty. At the other extreme “Christians” are
expected to love and forgive without the death sentence and with-
out payment for psychological grief and damage (indemnity). This
is precisely what happens when people are no longer in fervent
contact with God. They can be easily identified by their extreme
positions, both of which are not workable — as they would come
to realize after hundreds of years of head-bumping and blind-alley
chasing. That is why both Jews and Christians have adopted the
humanistic and liberal way out by agreeing to suspend capital pun-
ishment. But even in so doing, they are not sure of themselves and
they are now toying with the idea of reintroducing capital punish-
ment into their societies, as is the obvious trend in a growing num-
ber of states in the usA. And still when they do apply the death
penalty, as they are doing now in these limited states, they do not
leave the option of amnesty open, with possible monetary compen-
sation to be paid from the perpetrator’s side to the victim’s side. 

The hindsight benefits of qißœß are that it provides society with
a standard of social stability. It decelerates an otherwise rising trend
of murders and homicides. It serves to retard the attitude of aggres-
sion because a murderer knows that if he kills he will face the death
penalty. The potential killer figures out that by refraining from the
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act of murder he saves two lives: the victim’s life and his own life.
This god-given penalty of qißœß inhibits a social outbreak of crimes,
lawbreaking, and mass misbehavior. Criminality is reduced to its
tightest confines. Qißœß also offers satisfaction to the aggrieved
party, the victim’s immediate family, for their loss. It defuses at a
deep psychological level the human penchant for hate, evil, and
raw revenge. 

Note that the œya∆ did not spell out the amount for an indem-
nity. This is because human societies from time to time and from
place to place are in an economic flux. There are some societies
that are poor and others that are rich. And within every society
there are strands of affluence and as well as strands of impoverish-
ment. And this is where human reasoning (ijtihœd) is required to
assess what is within the range of acceptability between both sides
that would constitute a døya∆ (blood-money) making it possible for
both sides to resume social discourse.

o you who are securely committed [to Allah]! ordained
upon you is the law of penalization [in cases] of murder:
a free [person] for a free [person], an indentured [per-
son] for an indentured [person], and a female for a
female. But then if his brother [the aggrieved] pardons
him [the felon] then standards of the common good
should be followed and restitution should be delivered
prototypically. This becomes an easing of the burden
[granted to you] by your Sustainer. But whoever
aggresses after this will have severe affliction. And in
this penalization you have life, o you of core ideas, so
that you may stay guarded [against Allah] (2:178–179).

Allah (Â) chooses His words very carefully. The responsibil-
ity of carrying out the death penalty becomes one that is divinely
assigned to al-ladhøna œman¥ (those who are secure in their
covenant attachment to Allah (Â) by faith and reason).
Aforementioned, there are humanistic, secular, liberal, legal, and
“religious” arguments against the death penalty when it comes to
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murderers, killers, and manslayers. Human beings present them-
selves — venally and hypocritically — as more caring and loving of
other human beings than Allah (Â) Himself. Maybe the discard-
ing of the death penalty from their societies could be viewed as a
symptom of the failure of secular human legislative, philosophical,
and legal systems. 

However, the responsibility to terminate someone’s life, even
if he is a guilty murderer, is not to be taken lightly, and for this rea-
son it cannot be entrusted to today’s traditional and ceremonial
Islamic societies. The responsibility for executing the death penal-
ty is lodged with al-ladhøna œman¥. This capital punishment does
not mean that Muslims become machines and robots in applying
this penalty when it is applicable. Nor does it mean that it is the
only form of punishment acceptable to do justice to the aggrieved
party or ‘ußba∆ (the victim’s next of kin). This œya∆ appropriately
ends with the word tattaq¥n (guard against Allah’s (Â) power).
Who else should anyone be thinking about, what other power is
there to contemplate when all attention should be on the power of
Allah (Â) that permits life to come into existence and then allows
a life to depart from existence, under natural circumstances and in
the social circumstances of man’s behavior and intention?

The heavenly law in this œya∆ becomes man’s earthly respon-
sibility. When retribution is done on behalf of the fatality — when
the aggrieved will accept no other option — a free person corre-
sponds to his like, a less than free person to his like, and a female
person to a female person. 

But if a reduction of penalty is forthcoming from his
brother [the plaintiff], then pursue the common good
and deliver [what is due of the reduced] penalty
aright (2:178).

This penalty reduction means that the victim’s next of kin will
accept compensatory damages (financial/monetary disbursement)
as an act of exempting the killer from the death sentence. once the
next of kin accepts this offer, they should receive their compensa-
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tion with satisfaction, accommodation, and in a spirit of reconcili-
ation. As for the killer, he or his next of kin should pay out the
agreed-upon compensation likewise: with full measure, conscien-
tiousness, and precision. With this mutual exchange of behavior,
both sides, of the victim as well as the criminal, are psychological-
ly cleansed of emotional hurt and mental disarray. This helps
rearrange the social dynamics in a healthy way that contributes to
the well-being of the public order. 

from Allah (Â) to the bearers of the final scripture, this
compensatory option is yet another parting privilege away from the
literal, legalistic, and mechanical application of divine law that
became the scriptural hallmark of Ban¥ Isrœ’øl. This extra legal lat-
itude is truly a form of “emptying the gun barrels” and opening the
human experience to its more tolerant potential, “…which is a
relief from your Sustainer and [an act of] mercy.”

“But whoever aggresses after that shall encounter severe
affliction.” This means whoever returns to the act of killing will
be painfully punished in the life to come and will also face the exe-
cutioner in his earthly life. No more will any døya∆ be accepted.
When this individual repeats his act of senseless killing, that
means he has failed to honor his word to show reconciliation and
good faith. He not only kills another person but also kills the abil-
ity in himself to live peacefully with others and have others live
peacefully with him. This also means that there is an individual in
society who is capable of polarizing families, clans, and communi-
ties by spilling innocent blood and agitating the instincts of blood
revenge. once the victim’s next of kin accept, in good faith, rec-
onciliation, they too are not expected to slip into a blood vendet-
ta if the killer comes back and again murders an innocent one of
them. Therefore, the  Islamic state authority would have to step
in, in light of this œya∆, and do justice by applying the death penal-
ty to this irredeemable individual. 

With this type of resilience, balance, and fairness presented to
the human society through this impeccable Qur’an, why is the pub-
lic mind filled with innuendos and accusations against the Qur’an
and Islam? These Qur'anic moral laws have predated the futile and
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sometimes disingenuous arguments against the death penalty. To
the committed Muslims, this means they should note a few dynam-
ics at work. firstly, Muslims themselves have become their own
contradiction. They, in theory, have the best laws in the Book and
on the books, but they fail to understand them and thereby fail to
apply them. They fail to understand them because up until now
with a very few exceptions, Muslims have not developed the logic
to respond to the voices that have coalesced to outlaw what Allah
(Â) has made lawful — in this case, the death sentence pertaining
to premeditated murder. They fail to apply these divine laws
because they are intellectually second fiddle to secular govern-
ments that are not interested in what God had to say about murder
1,400 or 2,000 or even 3,000 years ago. And if they do apply the
death penalty as they currently, but selectively, do in saudi Arabia,
it is done in an Israeli style: literally, legalistically, mechanically,
and hypocritically. They chop off the hand of a petty thief but they
bless the hand of the royal thief; they lop off the head of a nickel-
and-dime criminal but they kiss the heads of “highborn” princes
and kings. 

secondly, Muslims cannot afford to obliquely assume that a
scholastically and technologically advanced civilization — which
has placed men in space, has numerous think tanks, and made
entire libraries available to a user from his desktop — has unwit-
tingly failed to identify the merits of this Qur’an. The least that can
be said in a sincere assessment of Western civilization is that there
has been a failure of conscience by the West to publically confess
to the superb quality of this final scripture even though there
minds tell them so. “Them” are the people who have dedicated
their lives to studying or attempting to understand the meanings of
this heavenly Book. 

In this context, everyone knows — Muslim or otherwise —
that revenge and retaliation, an action taken in return for injury or
offense, is both instinctual and natural. Thus, Islam accounts for
this god-given human predisposition. The response in the social
realm of things is the law of qißœß (redress and punishment). This
type of strict and uncompromising justice curtails the human incli-
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nation to commit crimes and dampens rage, which is a fallout to
certain crimes. It also serves to repel the criminal and blood-guilty
from further acts of crime. 

But at the same time Islam encourages acts of amnesty and
remission. When the holy Writ encourages this act of amnesty by
the aggrieved party it does so from a position of superiority because
the death penalty is authorized, but voluntary acceptance of resti-
tution is even better. It is not mandatory to do so; but if it is with-
in the tolerance range of some individuals, then by all means let it
be so. The closer we read this Book of books we realize more and
more that the words are not coming from some philosopher, schol-
ar, or guru. They are coming from the source who knows human
nature very well, as that source is the Creator of humans, life, and
possibilities. And this legal œya∆ is a defining moment at the junc-
ture of human possibilities in light of heavenly supervision: execu-
tion or restitution. 

some Islamic historical narratives indicate that this œya∆ has
been superseded by another œya∆, which in the chronological order
of revelation followed this one. That œya∆, in S¥ra∆ al-Mœ’ida∆,
states, “And We ordained for them in that [Torah]: a life for a
life, and an eye  for an eye, and a nose for a nose, and an ear for
an ear, and a tooth for a tooth…” (5:45).

At this juncture it may appear as if there is a contradiction
between these two œyœt of S¥ra∆ al-Baqara∆ and the one from S¥ra∆
al-Mœ’ida∆. But the contexts are different. The œya∆ in S¥ra∆ al-
Baqara∆ speaks about lives that are lost when two blocs of people
feud, fight, and kill. No particular individual in one camp of people
(family, tribe, clan, etc.) is known to have killed another particular
individual in another camp of people. But the œya∆ in S¥ra∆ al-
Mœ’ida∆ speaks specifically to the instance of a known killer who is
responsible for slaying a known victim. In this case, there are a new
set of issues presenting a new set of laws.

This demanding œya∆ concludes with the sentence, “And in
the law of retribution there is life for you who are of core
thoughts, so that you may be on guard [against Allah’s retribu-
tion].” This law of retribution is not for revenge. It is not revealed
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by Allah (Â) to man to satisfy some bad feelings. This law is above
and beyond such human notions. This law of justice from on high
is for the purpose of preserving life, and for man to work with the
will of Allah (Â), gaining the quality of taqwå in the process. 

The way this penalty flows in the life of society is that it forces
a potential killer to think many times and to hesitate before he
embarks on the criminal act of taking someone else’s life; because
he knows very well that he risks losing his own life if the law catch-
es up with him. This enforced law of just retribution will also cause
the aggrieved and brokenhearted next-of-kin to withhold their
feelings for “killing back” as they know clearly that the killer now
faces the death sentence. Therefore, this death sentence law of
requital neutralizes the root cause of vendettas, blood-feuds, and
revenge killings. In nomadic or rural undeveloped societies this
blood rivalry has the potential of lasting for generations. As a case
in point in pre-Islamic Arabia, a blood-feud known as Óarb al-
Bas¥s (the Bas¥s War) engulfed the Arabian nomads in warfare for
40 years. 

In another meaning, this law of qißœß preserves life in the
generic sense. To assault one person’s life is tantamount to an
assault on the common life of people themselves. life in this
respect is a common denominator; and an elimination of one life is
a contempt for all life. All other living humans share in the loss of
a victim’s life. If this qißœß halts a potential murderer from taking
someone’s life it in effect halts him from diminishing the larger
common life of all. This law of qißœß in a sense upholds not only the
potential victim’s life, or that family’s life, or that community’s life,
but it also upholds the genre of life itself. That is why Allah’s (Â)
words are, “And you do have in qißœß, life…”

All of this responsibility in putting the death sentence on the
legislative books is to feed back into the Islamic psychological pro-
file of taqwå. It is this certitude that Muslims have about their own
scripture that gives them the confidence to stand for capital pun-
ishment, the death sentence, and just executions provided the evi-
dence is there and an innocent person has been killed with
premeditation. likewise, the lack of certainty by “Christians” and
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“Jews” in their own scriptures that have them develop and present
elaborate and unending arguments about how cruel and inhumane
it is to take away another person’s life when that other person is a
proven killer and murderer. This is part of the psychology that is at
work in the perpetual depredations of the dispossessed people of the
world by Western imperialists and colonizing occupiers. They vio-
late every human principle, killing and displacing millions in the
process, and then claim that bringing proven war criminals to jus-
tice via the death penalty is cruel and inhumane.

This law of qißœß stops people from committing acts of murder
in an increasing manner as we now witness in societies where there
is no death sentence. Qißœß also puts an end to the cycle of violent
and bloody reprisals that would otherwise become prevalent in
many societies in the absence of such a law, when families and clans
want to take revenge for their deceased. Nothing can enforce this
law of qißœß except for the quality of taqwå within a person who
knows that Allah (Â) loves people more than they love them-
selves, and that Allah (Â) cares for people more than they care for
themselves, and that Allah (Â) is concerned with justice more
than people are concerned with it, and that Allah (Â) knows how
to pronounce the death penalty, corresponding to the gravity of the
crime, more than the best legal scholars ever to walk the earth. 

It is this taqwå that gives meaning to laws and regulations.
laws are cruel and laws are vicious in the absence of the human
quality of taqwå. Taqwå is the difference between a death sentence
in secular society where law enforcement institutions have no com-
passion in them and the Islamic moral code where even a person
who paid with his life for a capital crime was returned to a merci-
ful, caring, and just lord. Without taqwå, positive laws and their
enabling institutions are insensitive; they are enacted and built
with no higher authority in mind, and they are based on the faulty
premise that man by himself knows it all. 

This quality of practical taqwå would explain why such
heinous crimes as killing and homicide were a rarity during the
time of the final prophet (r), as well as his sanctioned successors.
such crimes when they did occur were accompanied by the volun-
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tary confession of the perpetrator. Why? Because taqwå was a fact
of life. It was not some unknownable and ambiguous word like piety
is today. Taqwå acted as the motor of the conscience, deep down
inside the recesses of the heart. Corresponding to taqwå on the out-
side and entrenched inside the public social order was the shari‘ah.
In this interplay between the internal voice of taqwå and the exter-
nal representation of shari‘ah, the foundations and institutions of
society were free of notions of cruelty, savagery, and inhuman treat-
ment that are reviled nowadays by human rights organizations.
And this is as it should be, because no longer is there a societal
complement of taqwå that raises conventional laws and judicial
processes from pro forma procedures to the level of binding statutes
that belong to a loving, caring, and compassionate sustainer. And
so within this momentum of taqwå, the real court is not that stone
and brick building on main street in downtown metropolis; it is
that throbbing and Allah-fearing heart in the human conscience of
a man who is honored by Allah (Â). 

In this “inside world” of taqwå centeredness once a human
commits a crime far away from the incrimination of courts and the
presentation of hard evidence, when no one can prove his guilt,
there is his internal taqwå that turns his conscience into a knot of
shame. He feels the sting of his conscience twinging and pricking
him. This becomes so unbearable that the person himself has to
confess to his errant (criminal) behavior. In doing so he voluntari-
ly walks to the material court of earth after making his decision in
the spiritual court of self. And when the physical penalty comes —
if it does — it is least irritating and even pleasing compared to the
nightmare of having to live with the annoyance and suffering of
knowing the he committed a crime. In such a manner does a
human evade Allah’s (Â) anger and hopes for His eternal reward
of redemption in the coming life. This is the depth of taqwå; it is
the nature of taqwå; and it is the consequence of taqwå.
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Waßøya∆ Is a means of Consolidating extended Family
This legislation of the death penal ty by Allah (Â) is followed by
legislat ing man’s last will and testament. The common factor
between the previous œya∆ and this one is the obvious transition of
what is moral into what is legal.

It is ordained for you, when death approaches any of
you and he is leaving behind much wealth, to make
bequests in favor of his parents and [other] near of kin
in accor dance with what is fair: this is binding on all
who are mut taqø. And if anyone alters such a provision
after coming to know it, the sin of acting thus shall fall
only upon those who have altered it. Verily Allah is
All-Hearing, All-Know ing. If, however, one has rea -
son to fear that the testator has committed a mistake or
a [deliberate] wrong, and there upon brings about a set-
tlement between the heirs, he will incur no sin [there-
by]. Verily, Allah is much-forgiving, a dis penser of
grace (2:180–182).

The qißœß and this waßøya∆ have something in common: they both
regulate family relations. In the case of qißœß, inter-family rela tions
are diffused from tensions and wars of revenge. In the case of
waßøya∆ (last will and testament), intra-family relations are made
easier by bal ancing� the distribution of the deceased’s wealth. Both
qißœß and waßøya∆ are obligations that nurture healthy family rela -
tions and dealings. 

This last will and testament is channeled to parents and near
relatives when the deceased person leaves behind considerable
wealth. What precise ly constitutes considerable wealth (khayr)? The
scholarly lit erature (fiqhø opinions) vary. It appears the definition is
context specific as social norms, economic conditions, and situa-
tional details are contributing factors in associating considerable
wealth with a specific value. some muj tahids and faqøhs say that a
mini mum sum of money left behind by a dead person, which would
qualify as considerable wealth, should be no less than 60 dønœrs.
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others said 80, and yet others, 400 dønœrs. And still oth ers placed
the minimum amount that could be characterized as considerable
wealth at 1,000 dønœrs.

A Makkan dønœr weighed the equivalent of 228 dirhams during
the time of the prophet (r).134 A modern equivalent to an original
Makkan dønœr would be about 4.25 grams of gold. Therefore,
according to the traditional ijtihœd, around 425 grams of gold, or
one pound, would be regarded as considerable wealth. The going rate
for one ounce of gold nowadays is about $960;135 that makes the
price of a pound of gold about $15,360. And if we were to transfer
ijtihœds of about 1,000 years ago to our present day, an amount of
$15,360, especially in the recent climate of crashing Western
economies, would certainly qualify as considerable wealth!

The pertinent question here is: should contemporary Muslim
scholars factor in standard-of-liv ing variations (inflation, currency
liquidity, the abandoning of gold as the standard (reserve) mone-
tary unit, current united Nations definitions of the “poverty” level,
etc.) for our contemporary times in order to come up with a figure
for considerable wealth? or would an equitable and just Islamic soci-
ety in our time, when wealth is redistributed through the moral and
legal processes of ßadaqa∆, zakœ∆, infœq, and other ways and means,
find itself returning to the standard of old when a simple sum equiv-
alent to a pound of gold was regarded as considerable wealth?

The œyœt of wirœtha∆ (inheri tance) outlined in the ensuing
s¥ra∆s of the Qur’an were revealed after this one. In these later œyœt,
specific shares are allocated and the apportioned amounts to par-
ents and relatives of the deceased are spelled out along the general
rule: a male’s share is equivalent to the share of two females.
Besides, the prophet (r) is reported on good authority of narration
to have said, “Indeed, Allah has given each who deserves his/her right.
As such, a will [of inheritance] is not due to an inheritor.”136

As for the relatives who are not mentioned in the œyœt of
inheri tance, these relatives may be included in the broad meaning
of the present œya∆, “It is ordained for you, when death approach-
es any of you and he is leaving behind much wealth, to make
bequests…” The apparent reason for including those individuals,
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who are not within the circle of inheritors identified in other
s¥ra∆s, in this last will and testament is to consolidate extended
family ties. The œyœt of inheritance specify the family members who
are enti tled to shares in the deceased’s wealth. But there may be rel-
atives, who are excluded from the manda tory distribution of inher-
itance, but who qualify for a discretionary proportion. This would
serve as a form of broad family solidarity. 

Bearing that in mind the œya∆ men tions “what is fair” and
“binding on the muttaqøs.” With this synthesis between immedi-
ate family members (inher itors) and extended family mem bers
(potential inheritors), the Book of Allah (Â) has once again
linked the moral with the legal, resulting in family soli darity and
enhanced cordial rela tions within the kinfolk. The inheritors are
not slighted and the non-inheritors are not neglected. 

Taqwå extends the reach of a nuclear family and tries to
bring into its fold extended family  relatives. All this being the
case, the sunnah has limit ed the waßøya∆ to a third of the estate,
no more; one-fourth is preferable. This is to make sure that those
who legally inherit are not wronged by those who are not in the
strict sense inheritors. The waßøya∆ is contingent on the moral
quality of the deceased and the reciprocal legal accommo dation
of the Islamic law, as is the case with all social regulations of
Islam. There ought be no conflict and no bad feeling ensuing
from this arrangement. 

Whoever is party to the dicta tion of the waßøya∆ and then
changes it after the death is culpa ble, “And if anyone alters such
a provision after coming to know it, the sin of act ing thus shall
fall only upon those who have altered it. Verily, Allah is All-
Hearing, All-Knowing.” Is it not clear now why Allah (Â) ends
this œya∆ with His absolute attributes: All-Hearing, All-Knowing?
These words go straight to the taqwå capacity in man and enrich his
conscience with the realization that everything is monitored by
Allah (Â). The deceased dies, but Allah (Â) does not die. Even
though the deceased cannot hear or see what others are doing to his
will or last testament after he departs this life, Allah (Â) is All-
Hearing and All-Knowing. 
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There is one exception to this dictated waßiya∆. Changes can
be made in one case. When it is ascer tained that the deceased dic-
tated his will with bias, or a prejudice against a legal inheritor, then
the waßøya∆ may be altered in order to correct the bias or prejudice,
so that it becomes more just to all parties concerned,

If, however, one has reason to fear that the testator has
commit ted a mistake or a [deliberate] wrong, and there-
upon brings about a settlement between the heirs, he
will incur no sin [thereby]. Verily, Allah is much-for-
giving, a dis penser of grace (2:182).

The matter of inheritance being a moral one before it is a legal one,
Allah’s (Â) presence in man’s heart and at the heart of this affair
is the only element that promises equity and candor. And Allah’s
(Â) presence is felt through conscious taqwå.

Fasting: An Annual opportunity to Build up Taqwå

o you who are secure [in your covenant with Allah]!
Fasting is ordained for you as it was ordained for those
before you, so that you might remain con scious of
Allah’s power: [fast ing] during a certain number of
days. But whoever of you is ill, or on a journey, [shall
fast instead for the same] number of other days; and
[in such cases] it is incumbent upon those who can
afford it to make sacrifice by feeding a needy person.
And whoever does more good than he is bound to do
does good unto himself thereby; for to fast is to do
good unto yourselves — if you but knew it. 

It was the month of Rama∂œn in which the Qur’an
was [first] bestowed from on high as a guidance unto
man and a self -evident proof of that guidance, and as
the standard by which to discern the true from the
false. Hence, whoever of you lives to see this month
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shall fast throughout it; but he that is ill, or on a jour-
ney, [shall fast instead for the same] num ber of other
days. Allah wills that you shall have ease, and does not
will you to suffer hardship; but [He desires] that you
complete the number [of days required], and that you
extol Allah for His guiding you aright, and that you
render your thanks [unto Him] (2:183–185).

And to reinforce how the inner reality corresponds to the outer
reality, the moral and the legal, this stretch of œyœt corresponds the
act of fasting (ßawm) to the act of fighting (qitœl). In a later œya∆
(2:216), Allah (Â) ordains fighting as a means of conforming unto
Him. Here, He ordains fasting as a means of conforming unto Him.
such should be the mettle of this ummah: all is done because of
Allah (Â), for Allah (Â), and eventually by reliance on Allah
(Â). This ummah has to re- establish itself at both ends of the
spectrum, the innermost and the outermost, in order to resume its
leading and guiding role among the peoples of the earth. This is
what will re-qualify it to become a wit ness upon all mankind.
fasting is the moral force that fosters the growth of self-determina-
tion and will power. It is also the catalyst for an intense intimacy
with Allah (Â). simultaneously, fasting raises the concerns of man
beyond his physi cal appetites and worldly desires. Man, during his
course of fasting, defeats the push and pull of the body’s cravings
and lusts. During this training man prefers Allah’s (Â) endorse-
ment to all other tempta tions. 

fasting is a way of preparing Muslims for the ups and downs of
life; fasting also blunts the irra tional impulses and urges within
man. one of these irrational impulses is to foster an attachment for
the annual Islamic ritual of fasting and Allah’s (Â) wisdom in pre-
scribing it for Muslims, because of the medical and health benefits
that accrue to those who are fasting, and because these scientific
“underpinings” are validated by the dominant material culture. let
us not feel good about Allah’s (Â) command because the human
power culture feels good about fasting’s science. Never should we
rely on sci ence to justify the “logic” of such duties as ßawm, ßalœ∆,
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and zakœ∆. The fact is that science lags behind; it is not capable of
thor oughly and conclusively explain ing Allah’s (Â) wisdom and
the higher merits of physical deeds.

No doubt, with modern investigative techniques into the func-
tioning of the human body, the number of medical dis coveries con-
cerning the benefits of fasting is ever-increasing. But we need not
anxiously place a high premium on scientific observations to ration-
alize the advantages of ßawm (fasting), because the main object of
this exercise is the human spirit, its willpower, its self-control, and a
better understanding of Allah’s (Â) power presence in the world.
However, at the same time, we need not go to the extreme of dis-
carding our own human observations of the fringe benefits and
physical gains of fasting. Human investigation and discovery serve
to build confidence in what Allah (Â) has already revealed as ˙aqq;
and as such they are equally applicable to all of Allah’s (Â) other
instructions that not only build our character and resolve but also
con tribute to our physiological improve ment. Human inquiry and
exploration as a means of affirming Allah’s (Â) wisdom helps us to
integrate wholly, body and soul, into the divine program.  

This act of fasting is a demand ing task for those who have
never practiced it. And Allah (Â) is well aware of the human
nature He created. He knows it will take encourage ment, urging,
reassurance, and motivation for these listening Muslims to under-
take the act of fast ing. And so Allah (Â) addresses those who are
entrusted with the task of leading the people, the ones who are at
the front-line of Islamic responsibilities: al-ladhøna œman¥. The
words of address remind these Allah-driven Muslims of their pur-
pose of being. Then, by obliging them to fast for a limited number
of days, He informs them that they are part of a historical contin-
uum of scripturally obedient people. The purpose of this inspira-
tional drill is to improve and intensify their taqwå. And so from
here on, in order to handle even tougher responsibilities like
fighting in the cause of Allah (Â) and surviving the intrigue of
munœfiqs in the ranks, their hearts will have to be transparent, sen-
sitive, and responsive to Allah (Â), “o you who are securely
committed [to Allah]! Fasting is ordained for you as it was
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ordained for those before you, so that you might remain sen -
sitive [to Allah’s superiority].” 

This œya∆ pretty much spells it out: fasting has been decreed
for the purpose of sensitizing us to Allah’s (Â) prowess; in other
words for the purpose of taqwå. It is taqwå that makes a person fast;
it is taqwå that compels a person to keep his fast during the day; and
it is taqwå that is satisfied with nothing less than to live up to
Allah’s (Â) words and wisdom. The act of fasting needs taqwå, and
taqwå is generat ed and expanded by the act of fast ing.

Allah (Â) then states that this requirement of fasting is lim-
ited to a number of days: it is not lifelong and it is not perpetual.
furthermore, the sick and the travellers are exempt from fasting
until they recover from their illness or complete their jour ney. All
this is Allah’s (Â) way of mak ing things easy for His subjects,

[Fasting is ordained] during a certain number of days.
But whoever of you is ill, or on a journey, [shall fast
instead for the same] number of other days; and [in
such cases] it is incumbent upon those who can afford
it to make sacrifice by feeding a needy person (2:184).

It is apparent from the words of the œya∆ that both illness and jour -
ney are used generally. Any type of illness and any type of journey
is enough to exempt a person from fasting, provided that the per-
son who is ill or the one who is trav elling make up for the days
missed during rama∂œn by fasting the same number of days later.
This understanding of the œya∆ blends in very well with Allah’s
(Â) license to those who are unable physically to fulfill His com-
mands. It is not the severity of the illness, nor the distance of the
journey that releases a Muslim from the obser vation of the fast. It
is enough for a person to be ill, whatever that ill ness is, or to be
travelling, what ever the nature of the travel is, to break the fast,
simply because Allah (Â) desires the fasting Muslim to not be
aggravated, “Allah wills that you shall have ease, and does not
will you to suffer hardship…”
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Now, as human beings, we may never be able to fully and sat-
isfactorily compre hend Allah’s (Â) wisdom in giving us an “open-
ended” license to break our fast whenever we are ill or travelling.
Allah (Â) has not explained the reasons for this license, and there
may well be factors peculiar to sickness and travel that we still do
not understand. In the meantime, obedience to Allah’s (Â) words
supersedes our incomplete comprehension of His “logic.” 

Because of this leniency, some irresponsible or careless indi-
vidu als may “abuse” Allah’s (Â) care, as if the All-Knowing and
All-Hearing is unaware of their most private thoughts. They may
want to wriggle out of obligations for trivial reasons; and such
behavior may explain why the faqøhs began to place conditions and
evolve def initions in so far as the “meaning” of travel and illness.
But whatever scholarly effort has been exerted to generate a set of
Islamic legal opinions on this issue should never be a reason to con-
strict what Allah (Â) has expanded. No reading of these œyœt
could imply that Allah (Â) is compelling Muslims to perform
these rituals; empty-minded and empty-hearted rituals deliver no
benefit to anyone, least of all to Allah (Â). Taqwå is meant to
induce Muslims to perform these obligations out of a natural need
to get closer to Allah (Â). The core of conforming to Allah (Â)
is taqwå. Whoever is trying to run away from performing these
divine services by hiding behind “licens es” or “permissions” is small
any way. A Muslim should understand first and foremost that this
døn is Allah’s (Â) and not the people’s. 

By providing them with reasonable license, Allah (Â) once
again expresses His mercy and love for His conforming servants,
who could be weakened by any number of circumstances out of
their control. And they should be mature enough not to abuse it.
The prophet (r) encouraged the Muslims to use, not abuse, these
licenses. But if Muslims deteriorate to such a degree that  they are
no longer willing to observe the dictates of taqwå, then a hard-
headed recourse to “strict” laws will never compensate for that lost
or absent quality of taqwå. The only way to rehabilitate these types
of Muslims is to revive the taqwå within them. 
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However, this does not mean that laws are unnecessary; on
the contrary, they are needed to protect Islamic civil order. laws
are to be enforced vigorously in the domain of social or civic inter-
action. legal devices in Islamic social order help to deter crime and
limit access to all means that lead to civil wrongs and law-breaking
(sadd al- dharœ’i‘). But with acts of devotion, the issue is no longer
about civic interaction. rituals or sha‘œ’ir are strictly speaking an
affair between a conforming subject (‘abd) and his sovereign. In
this one-on-one relationship there is no immediate consequence
upon which the pub lic interest hinges, as is the case with affairs of
community, society, or state. In the latter the implemen tation of
law is of obvious and immediate benefit to the overall well-being of
the Islamic social order. But the imposition of laws and legalities to
try to enforce mat ters relating to taqwå in the heart will have no
benefit, and in some cases may even be counterproduc tive. Hence,
in matters of a person al relationship with Allah (Â), it is bet ter
and more in the spirit of Islam to look at ways and means to nur -
ture, enhance, and boost the noble sense of taqwå. When this taqwå
is internally strength ened, then there will be few indi viduals trying
to use Allah’s (Â) license as an excuse to break the fast.  

Therefore, in a society of Muslims that are collectively fasting
the month of rama∂œn, there will obviously be people breaking
their fast because of a journey or trav el, and others breaking their
fast because of health problems. In this case, is there a capable
authority who can determine what qualifies as travel and as sickness?
Would it be a pilot, a navigator, or any instru ment of travel? Would
it be a doctor or any other medical practitioner? Would it be a per-
son dying of cancer or any other terminal illness? or would it be a
faqøh who has looked at and con sidered the variables of both condi -
tions? of course all these are help ful in explaining and detailing the
many variables or components, cir cumstances, and considerations
that are within the range of travel and sickness. But the final author-
ity must be the quality of taqwå. And if Allah (Â) has in this œya∆
left the whole issue to confi dential taqwå then there is nothing else
to be said. 
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some hadith literature will clarify how this issue was under-
stood and practiced during the lifetime of the prophet (r). There
were instances when people broke their fast during a journey, and
others when they did not. overall, the time frame of the prophet (r)
pro vides an under standing of how the first generation of Muslims
dealt with the issue, long before it became a “technical” and “legal -
istic” fiqhø issue. The spirit of the first generation of Muslims is more
in line with the nature of this døn than the scholastic discourses of
subsequent faqøhs. This is not meant as a slight on the faqøhs of Islam,
who were men of knowl edge and integrity; it is a comment on the
official institutionalization of a partic ular fiqhø opinion that became
the mainstream understanding of the Muslim masses. 

It is reported on the authority of Jœbir that,

Ras¥l-Allah (r) left Makkah in the Year of Fat˙ [liberation
of Makkah], during the month of Rama∂œn. He kept his fast
until he reached [a place called] Karœ‘ al-Ghamøm. Along
with him the people [Muslims] also kept their fast. Then he
obtained a glass of water and raised it for all to see. Then he
drank [from it.] After that he was asked, “But some people are
fast ing!” And he  replied, “They are the wrongdoers. They
are the wrongdoers.”137

Anas ibn Mœlik reported,

We were with the Prophet (r) on a journey. Some of us were
fasting and some of us broke our fast. We reached a particu-
lar area; and that day was a hot one. The only one who had
a shade was the one who had [extra] mantle to use as a cape.
Some of us would raise our hands to ward off the Sun’s rays.
Those who were fasting lagged behind and dropped. But those
who broke their fast were active. They erected the structures
and they fetched the water. So the Prophet (r) said, “Those
who broke their fast today went off with all the reward.”138
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Jœbir also said,

The Prophet (r) was travelling. He saw a man who had a
crowd of people around him. These people had inundated
him. The Prophet (r) asked, “What is the matter with this
man?” They replied, “He is fasting.” To that the Prophet (r)
said, “It is not a virtue to fast while travelling.”139

‘Amr ibn umayya∆ al-Îumarø said,

I approached the Prophet of Allah (r) while on my journey.
He said to me, “Ab¥ Umayya∆, await the serving of food.” I
said, “O Messenger of Allah, I am fasting.” He said, “So I
shall inform you regarding a traveller. Allah has relieved the
traveller of fasting and half of ßalœ∆.”140 

Anas ibn Mœlik also said,

The Messenger of Allah (r) said that Allah (Â) has
exempted a traveller from offering a proportion of ßalœ∆, per -
mitted him to break fast as He did to the breast-feeding moth-
er and the pregnant wife if they fear for their child.141

umm al-Mu’minøn ‘Œ’isha∆ said,

Óamza∆ ibn ‘Amr al -Aslamø asked the Prophet of Allah (r)
about keeping the fast while travelling. (He was one who fre -
quently fasted.) And he replied, “If you wish then fast, but if
you wish not to fast break your fast.”142 

Anas ibn�Mœlik also said that,

…[at one time] we were travelling with the Prophet (r).
Some of us were fasting but others broke their fast. As this
was the case neither side was critical of the other side.143
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Ab¥ al-Dardœ’ relates,

At one time we all went out with the Mes senger of Allah (r).
It was Rama∂œn and it was scorching hot. Due to the Sun’s
heat some of us had our hands on our head for pro tection.
The only ones among us who were fasting were Allah’s
Prophet (r) and Ibn Rawœ˙a∆…144

from these references, which highlight at times the direct exhorta-
tions of the prophet (r), it appears that breaking the fast while trav-
elling or in sickness during rama∂œn, as a matter of god-given
permission, is not as some would think a big deal. from the evidence
available, it seems likely we are encouraged to do so. As some of
these examples from the prophet’s (r) practice indicate, hardship
may not be a critical factor in determining what constitutes a  jour-
ney or an illness. The final example above points out that at one time
only the prophet (r) and one other person in the party maintained
their fast during a journey. This may well be because the prophet (r)
had his particular discipline from which others were exempt. He
specifically disallowed the extra-long two-day fast, although he
occasionally did it himself. When he was asked about this, he
replied, “I am not like you. Allah continues to feed and imbue me.”145

from the first hadith quoted, it is clear the prophet (r) broke
his fast while travelling and referred to those who maintained their
fast as violators, “They are the offenders. They are the offenders.” This
hadith comes from the year of fat˙, 8AH, which means that this
hadith supersedes the others. The implication here is that some
practical circumstances had to be considered. The prophet (r) was
edu cating and molding a new society, one that was equally con-
scious of the letter and the spirit of the law. And in this case, the
letter is not compromised by the spirit; on the contrary it is enno-
bled by a spirit that is simultaneously compassionate, giving, and
merciful. Travel at any time during the year is an inevitability, and
there is no command that a Muslim should not or cannot travel
during rama∂œn; in fact, the prophet (r) himself set out to liber-
ate Makkah during rama∂œn. Therefore, the last impression in this
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whole affair of fasting and travelling is that it is preferable to break
the fast while travelling, even if there is no severity in the jour ney. 

As for what constitutes an ill ness that exempts one from fast -
ing, this is a subject the faqøhs have dealt with in great detail. A
general deduction from a synopsis of their scholarly efforts suggests
that ill ness is open-ended. It cannot be specified by type, duration,
or severity. once again it is left to the individual’s taqwå to deter-
mine whether a particular lack of health qualifies him to give up
the fast. 

In both cases, travel status and frail health, if a Muslim
decides to break the fast during the month of rama∂œn, he or she
must make up for it by fasting in the coming 11 months, one day
for each day missed in rama∂œn. Whether these “make-up days”
should be continuous is another fine fiqhø point, which this author
will not go into, as it serves no purpose to take sides on equally
valid fiqhø opinions. 

There is a reason for going into so much detail. The Qur’an is
mak ing the point that personal Islamic responsibilities are a matter
that can be left to the individual Muslim’s heightened sense of
taqwå. fasting during the month of rama∂œn or any other time of
the year is a personal Islamic responsi bility. This responsibility
should be motivated and enforced by taqwå: not by a sword, a soci-
ety, or a sys tem. The only thing a system, soci ety, and sword can do
is to help provide and promote this taqwå on the more social
aspects of life. Governments, groups, and the gallows are never a
substitute for taqwå.

And for those who cannot bear it [fasting], it is incum-
bent upon those who can afford it to make sacrifice by
feeding a needy person. And whoever does more good
than he is bound to do does good unto himself, for to
fast is to do good unto yourselves — if you but knew
it (2:184). 

When these œyœt spoke to the first generation of Muslims and told
them they had to fast, many initially found it very difficult. This
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duty was revealed to the Muslims in the sec ond year of the Hijrah,
just before the obligation of jihad was proclaimed. During this ini-
tial period, Allah (Â) gave permission to break the fast for those
who found it too demanding. But then if any one of them did break
the fast he would have to feed a person in need. Allah (Â) advised
them to feed the hungry at all times, either voluntarily by adding
to what they were already pro viding or by giving to those who were
in need even when the giver was not obliged to do so. for the first-
generation Muslims and for all Muslims thereafter, it is highly rec-
ommended to exceed the mini mum of feeding one person for each
day of broken fast in rama∂œn to feed two, three, four, or more for
each day if possible, “And whoever does more good than he is
bound to do does good to himself…”

The gradual training of the Muslims went on from here to
encourage them to fast even if they encountered some difficulty to
begin with, as long as they were not ill or travelling, “…for to fast
is to do good to yourselves — if you but knew it.” of course even
one in the best health will experience difficulty at his initial
attempt to fast, but in the longer run the benefits far out weigh the
initial discomfort. This level of inconvenience is actually the first
indication of the body’s desires giving way to a build-up of determi-
nation and will power. The endurance of the com mitted Muslim
should expand and extend. The pleasure of Allah (Â) should take
precedence over the pleasures of the body. There are plenty of
physical advantages for a fasting Muslim, provided he is not sick,
even if he experi ences some discomfort and unease. 

These œyœt imply that an able-bodied and non-migratory
Muslim has to fast, as the coming œyœt clarify. The first exclusion in
the œya∆ above for those who cannot bear the burden of fasting is
over written by the following œya∆. But the application of the for-
mer œya∆ remains valid for the elderly who are critically exhausted
by fasting, and who will not be able to make up for it later. Imam
Mœlik reports that Anas ibn Mœlik reached an age at which he was
incapable of fast ing, so he would feed the hungry. Ibn ‘Abbœs says
that the first œya∆ is not a mans¥kh œya∆ (an œya∆ that has been
updated by a follow ing one), but that it applies to the aged. 
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one other point needs to be made here. By virtue of the set of
characteristics singled out in this œya∆, is there a permanent class of
people in the world that is wealthy but finds it extremely difficult
to finish even one fast through to the end of the day? Is Allah (Â)
identifying for the committed Muslim vanguard an unchanging fea-
ture of all societies where a group of people are themselves well-fed
and simultaneously have the financial capacity to feed thousands
who cannot come up with enough to eat by the end of the same
day? some of the wealthiest people in the world happen to be
Muslims; the hungry Muslims rarely come into contact with these
types except on the odd occasion where one of them is seen in a
masjid having trouble making a sajda∆ because he is just physically
unable to do so. If he cannot make a single sajda∆ without strain-
ing, would it be out of the realm of possibility to assume that such
a person cannot complete a single fast in rama∂œn? This œya∆ is
saying that in rama∂œn, and by extension all the other months of
the year, al-ladhøna œman¥, who are entrusted with delivering equi-
ty, stability, and security to society, should come to the annual real-
ization that no one should go hungry because not only is there
abundant food in society, but there is also abundant wealth to
ensure that everyone has access to that food. Millionaires and bil-
lionaires who cannot fast have the responsibility to feed the mil-
lions and billions of the poor who cannot eat. 

Allah (Â) is informing al-ladhøna œman¥ of this enduring
trademark of dysfunctional societies: a radical maldistribution of
wealth is consistent with a radical maldistribution of food. And
rama∂œn is a time to take corrective measures before Allah’s (Â)
corrective justice takes no prisoners. And so when al-ladhøna œman¥
notice even a hint of this kind of polarization, they ought to know
that during the year they should have taken appropriate action by
putting in place institutional mechanisms to enable the transfer of
wealth from those who have, and more so during rama∂œn, to
those who need, if only just to eat. But when there is no critical
mass called al-ladhøna œman¥ to maintain divine order in society,
what can be expected of the filthy rich Muslims and their wealth?
And what does the society of which they are a part look like? They

228 Volume 2



are stashing it in Western bank accounts, businesses, and financial
institutions to bankroll those who have plenty of time to play and
whose supermarkets are well-stocked. They are more worried about
the value of their stock certificates dropping rather than about tak-
ing stock of the numbers of hungry in their own neighborhoods and
precincts. They place more confidence in their investments with
overindulgent capitalism and atheistic secularism than they do in
their investment with Allah (Â) by feeding His hungry and starv-
ing servants. And to boot, their homelands and native societies are
amongst the worst off on earth when it comes to famine, disease,
overwhelming anxiety, and insecurity.

Besides the health and charac ter benefits of fasting in
rama∂œn is the knowl edge that we are fasting in the month that
was chosen for the revelation of the Qur’an, either in the sense that
it was brought down from the heavenly domain into the realm of
human perception, or in the sense that the Qur’an unfurls its mean -
ings to the human mind during the observance of this month,

It was the month of Rama∂œn in which the Qur’an was
[first] bestowed from on high as a guidance to man and
a self-evident proof of that guidance, and as the standard
by which to discern the true from the false. Hence, who-
ever of you lives to see this month shall fast throughout
it; but he that is ill, or on a journey [shall fast instead of
the same] number of other days… (2:185).

This is the œya∆ that annuls any license for an able-bodied Muslim
to skip any day of fasting in rama∂œn if he is not travelling or sick.
The only exceptions are the elderly and the weak, “Allah wills for
you agility [easi ness], and He does not wish for you affliction.” 

This� statement is as true of Islam in general as it is of fast-
ing in particular. All Islamic obliga tions may be demanding, but
not to the extent of misery and pain. Behind all the Islamic obli-
gations is the Will of Allah (Â) that will not allow His adhering
subjects to be tortured while they are performing their mandato-
ry tasks for�Him. Allah (Â) is telling the Muslims that life was
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not meant to be an unbearable task. His døn is meant to be prac-
ticed within the tolerance level of human  nature. Thus a Muslim
gains the type of positive and opti mistic attitude that accepts
Allah’s (Â) instructions with a can-do atti tude. Just as a tree is
supposed to grow and water is supposed to flow, a Muslim is sup-
posed to practice and improve. All the while he knows that Allah
(Â) is not whipping him with orders and lashing him with com-
mands; Allah (Â) wants man to be at ease within His commands
and guidelines. 

With this understanding ßawm (fasting) is a privilege that
deserves to be glorified and appre ciated, “…and that you extol
Allah for His having guided you aright, and that you render your
thanks [unto Him].”

No one can appreciate the month of rama∂œn unless he fasts
and in the process — as the days of rama∂œn go by — he begins to
realize that “strength” is not a bulky body but rather a determined
spirit. A determined spirit is free when it has no sins nailing it to
the world. In rama∂œn, a Muslim not only commits his stomach to
a form of hunger, but also commits his soul and mind to a form of
hunger: a hunger for Allah (Â). During the days of fasting the
stomach screams for the food of the earth but then falls silent;
whereupon the soul begs for Allah (Â) in eternity and cannot fall
silent. Not only is the stomach tamed, but all other appetites are
tamed. Indeed in rama∂œn there is a realization of Allah’s (Â)
guidance. Consequently all those who experience this year ly train-
ing exalt Allah (Â) in a way that intensifies the taqwå within
them. What is a physical deprivation at the beginning of rama∂œn
becomes a spiritual satisfaction at its end.

Those who are taking a close look at these œyœt should note
that what starts out as an activity of the committed Muslims, “o
you who are secure [in your covenant with Allah]! Fasting is
ordained for you…” ends as guidance for all of mankind, “It was
the month of Rama∂œn in which the Qur’an was [first] bestowed
from on high as a guidance to [all] mankind and a self-evident
proof of that guidance…” The first generation of Muslims and the
prophet (r) fasted at most only 10 rama∂œns together. But what
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kind of a change did the entire world see by force of just these 10
rama∂œns? The early Muslims gained taqwå during rama∂œn, and
for the rest of the year they ensured that those in the world around
them gained freedom from the shackles of fealty to any earthly
†œgh¥tø authority. They fought their internal attachments to the
world in rama∂œn, and for the next 11 months, they fought those
who would bind the mass of people to worldly policies of graft, cor-
ruption, greed, tyranny, and slavery. They got closer to Allah (Â)
in rama∂œn, and then they made Allah’s (Â) mercy and salvation
within reach of those who previously had no hope. They under-
stood that a societal taqwå was the key to balance and order in their
world, and as much as acquiring taqwå was a preparatory event in
rama∂œn, ridding the world of all its endemic evils was a responsi-
bility in the other months.

Today, billions of Muslims are fasting for scores of years on
end, and there is no change in the way the world runs. There must
be a problem. This is a performance measure. If the Muslims are
fasting and the world around them is as oppressive and unsettled as
it was a few years before, or perhaps more so, then this means their
fasting in rama∂œn has not been effective. It means that the taqwå-
building activity that should reach a fever pitch during rama∂œn is
not even a dim bulb. It means that if taqwå was becoming a part of
their individual psychologies and their societal behaviors, then
there would be no question about the earthly presence of a group
called al-ladhøna œman¥. More and more Muslims are fasting every
year, yet the number of the world’s hungry, oppressed, displaced,
and forgotten also continues to rise. The relationship between
worldwide instability should be inversely related to the number of
Muslims fasting in rama∂œn.

That is because the aspect of taqwå is missing from Muslim
observances of devotion to Allah (Â); acts of devotion are
redeemed when they are transfixed into a societal momentum to
conform to Allah’s (Â) command and counsel and when they
become part of the natural way Muslims address issues of social
imbalance. Billions of Muslims doing their own thing and fasting
while taking little notice of the real world they live in does not con-
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stitute the critical mass known as al-ladhøna œman¥. There could be
two billion Muslims but no consolidated fraternity amongst them
that could gel into a concentrated force called al-ladhøna œman¥;
however, at the same time, there could be only 400 or 500, as they
were around the prophet (r), who could fit that description. so it is
not the number of Muslims who are fasting, it is the fasting numbers
who can get together upon a singular directional course. And taqwå
is not only supposed to make the Muslims think with one mind, but
moreover it is supposed to put all humanity on a synergistic pursuit
of social justice: one lord, one common father, and one døn.

As long as there are individual Muslims in the world doing
their own thing, unrelated as those things are to the integrated
imperatives of their prophet (r), then they will continue to live in
a world where all nations, countries, and peoples are doing their
own thing, or where a small group of powerful nations are making
the rest of the world’s nations do the wrong things. And people
going in all different directions lead to the kind of chaotic world we
have inherited today. To the extent that the Muslims can use
rama∂œn to crystallize on a commitment to make the prophet (r)
their leader in all affairs, they can expect the rest of the world to
fall in behind them on all the other things. As any Muslim views
the nature of the modern world he lives in, he should recognize the
rama∂œn that does not translate into salient benefits and relief for
the world’s suffering poor is not a rama∂œn at all.

Allah (Â) Responds to a Fasting Person’s Supplication
Before the œyœt go on to give details about fasting, such as what is
permissible during rama∂œn, there is an interesting detour about
rama∂œn. one œya∆, in particular, draws our attention to the real-
ity of Allah (Â) and how we should respond to Him. We go from
the bodily discomfort of abstaining from food and water to the self-
satisfying comfort of obtaining His company and proximity,

And if my subjects ask you about me, indeed, I am very
close; I answer him who calls on me whenever he evokes
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me. They should, then, respond to me and commit
themselves to me so they may reach maturity (2:186).

The meanings of this œya∆ are emphasized by its placement in the
context of rama∂œn, which is rem iniscent of the prophet’s (r)
hadith about a Muslim’s proximity to Allah (Â) during the sajda∆,
“A subject is closest to his Sovereign when he is in prostration.”146 so a
sajda∆ in rama∂œn has an even greater value. Allah (Â) is telling
us to approach Him by du‘œ’. on the authority of salmœn al -fœrsø,
the prophet (r) is reported to have said, 

Allah is ashamed of refusing the request of a person who
extends his hands to Allah asking Him of what is good and
virtuous.”147

other hadiths state, 

Any Muslim on the face of the earth who asks Allah will be
granted his request or will have its equivalent in deterring evil
as long as that Muslim does not ask for a miscon duct or [fam-
ily] estrangement.148

Each will be answered if he is not covetous and craven, say-
ing, “I have asked Allah but He has not responded to me.”149 

[The Prophet (r) said], “A servant [of Allah] will continue to
have his requests met [by Allah] as long as he does not ask for
anything wayward or any thing to harm family relations. And
as long as he does not expect Allah to fit into his time sched-
ule.” The Prophet (r) was asked, “But what is his time
schedule?” He  said, “When a person says, ‘I have asked and
beseeched Allah but I see that He is not responding to me.’
For which he becomes dis enchanted and abandons du‘œ’.”150

When a Muslim is fasting he becomes the most eligible person for
a response from Allah (Â),
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A fast ing person at the time he breaks his fast is due for a reply
to his du‘œ’. 151

At the time of breaking his fast a Muslim’s du‘œ’ cannot 
be refused.152

There are three whose du‘œ’ can not be declined: a just imam,
a fast ing person until he breaks his fast, and the appeal of a
victim of injustice or oppression which will be raised to high
heaven on the Day of Resurrection. For it [the du‘œ’] heaven
will open its doors, and He [Allah] will say, “With My glory
I will support you — even if it may take [some] time.”153

Rules About How to observe the Fast 
The next œya∆ details particular rules about fasting. It says that inti-
mate con tact between husband and wife during the nights of
rama∂œn (that is, between maghrib and fajr) is per missible, so is eat-
ing and drinking. The œya∆ also defines the time of day to fast: from
the break of day to the onset of night. And finally, it proscribes sex-
ual intercourse during the time of i‘tikœf (retiring into a masjid for
ßalœ∆ and dhikr). 

It is lawful for you to go to your wives during the
night preceding the [day’s] fast; they are as a garment
for you, and you are as a garment for them. Allah is
aware that you would have deprived yourselves of this
right, and so He has turned to you in His mercy and
removed this hardship from you. Now, then, you may
commence [sexual desire] with them, and avail your -
selves of that which Allah has ordained for you, and
eat and drink until you can discern the white streak of
dawn against the blackness of night, and then resume
fasting until nightfall; but do not have [sex ual] inter-
course when you are about to abide in meditation in
masjids. These are the bounds set by Allah; do not,
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then, offend against them, [for] it is thus that Allah
makes clear His messages unto mankind, so that they
might remain con scious [of Allah’s power and sover-
eignty] (2:187). 

When the early Muslims first executed this obligation of fasting,
they were allowed to satisfy their appetites only at the time of if†œr.
If a person was to wake up in the middle of the night or any time
before dawn he would not be able to eat, drink, or indulge his desire.
It happened on occasion that, for whatever reason, some Muslims
were not able to take food at the time of if†œr, perhaps because they
were overcome with sleep, and so had to combine two days of fast -
ing. The second day of fasting was then extremely stren uous. In
other cases, a wife would go to sleep before the husband and the hus-
band would be left to struggle with his internal urge. These types of
complaints were brought to the attention of the prophet (r) who
referred them to the ease and facility of fasting which was more pro-
nounced to them as they had to endure a regimental initiation that
was not suitable to their state of nature. It was in response to these
practical difficulties that this œya∆ was revealed. 

“It is lawful for you during the nights [of Rama∂œn] to
engage your women [in sex].” Allah’s (Â) words do not leave this
male- female relationship simply as a bestial feature of man. He
refines it, saying, “They [the females] are your dress, and you [the
males] are their dress.” A dress serves to conceal a person’s priva-
cy and to insulate him from outside conditions. In other words this
relationship between husband and wife is a social and a physical
cover of protection. such are the beautiful words of the Qur’an,
which spare Muslims the derogatory attitude to sexuality that has
historically been sympto matic of Europe, as well as the anarchic
practice of sex that has become commonplace in the West and else-
where. Allah (Â) lets us know that He is aware of our innermost
thoughts. He also lets us know that He is responding with care and
love to the composition of our human nature, which He created
and knows very well, “Allah knew that you would have deprived
yourselves of this right [to have intercourse].”
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However, this extent of deprivation, even for that first gener-
ation of stellar Muslims around the prophet (r), may have been
unbearable. This is due to the fact that during the night there are
flesh desires, lurking lust, and uncontrollable drives. The impulse
and want for sex is so deep and so coercive that it is irresistible.
And some may even have had sex when it was prohibited to have
it outside the short time between if†œr and the onset of night.
Whatever may have been the case Allah (Â) has forgiven them.
once they experienced for themselves how socially dysfunctional
and psychologically irritating such a fast would be Allah (Â) inter-
vened and eliminated self-betrayal and spousal-betrayal so that
human nature would not be hypocritical with itself, “So now you
may engage them [the wives] in intercourse.”

But this is not to be done by parting company with Allah (Â).
This very act of intercourse has to be done with Allah as guide,
“…and avail yourselves of what Allah has ordained for
you.”Avail yourselves of what Allah (Â) has made pleasurable and
enjoyable; avail yourselves of the joy and delight of having your
extended offspring, the result of such moments of ecstasy. In the
larger scheme of things and in the passage of years, these moments
of cohabitation are not just a selfish response to an urge; beyond that
they are a fulfillment of Allah’s (Â) Will to gratify the “other” of
“the complementary pair,” and from that to have descendants and
children who will carry the Will of Allah (Â) into the future. 

As merry and rhapsodic as those moments of togetherness are
between husband and wife, there is a strategy extending beyond
that, there is a horizon awaiting the generations that have been
“reproduced” by that intimacy. In such a manner sex is elevated
beyond the animal instinct. sex in this scope is clean and rich.
With this œya∆ and other œyœt in the Qur’an that present the issue
of sex in a rational and positive mood, Muslims can appreciate how
Allah (Â) has educated this ummah, raised its standards and
expanded its horizons. only the Qur’anic Muslims are able to lead
humanity out of erroneous con cepts and misleading ideas about the
relationship between husband and wife, male and female, sexual
urge and sexual response, without clashing with human nature,
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with out compromising human nature, and without perverting
human nature.  

Not only is sex permissible during the night but so is drinking
and eating, “And eat and drink until you are able to dis cern the
white thread [of day] from the black thread [of night] from fajr.”
This means that would-be fasters are per mitted to eat and drink
until light is obvious. And this does not refer to “false impressions”
of light, which in Islamic terminology is referred to as al-fajr al-kœd-
hib (the false dawn). from this œya∆ and the hadiths on the subject,
it appears that Muslims are permitted to eat and drink until a time
roughly midway between the beginning of dawn and sunrise, and
probably nearer to the sunrise than the beginning of dawn. Most
Muslims begin their imsœk (abstention) a little before fajr (dawn)
lest they inadvertently eat or drink when they are not allowed to.
But if this œya∆ was more carefully considered, it would become evi-
dent the most Muslims who fast are not availing themselves of the
ease that Allah (Â) made lawful for them. 

This raises an issue that needs to be considered in the light of
the Qur’an and the sunnah of the prophet (r). Centuries-old cus-
toms and inac curate traditions have no relevance here. This issue
is: what is the actual time of day at which Muslims should stop eat-
ing and drinking to start their fast? similarly, at what time after
dusk should they satisfy the cravings of the appetite? The answer to
such questions must come from the Qur’an and sunnah, and not
from inherited social habits or the blind acceptance of earlier reli-
gious opinions. 

In the œyœt above, 2:183–188, Allah (Â) gives instructions on
how we should fast, and then paints a larger pic ture within which
fasting plays a pivotal role in our lives. let us concentrate, then, on
the œyœt that pin point the time at which we should begin our daily
fast as well as the time we should end it. In œya∆ 2:187, He says, 

And eat and drink until you can clearly dis tinguish the
white thread [of day] from the black thread [of night];
then complete your fast until night (2:187). 
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This œya∆ states that a Muslim is permitted to eat and drink
throughout the night until it is obvious for him to distinguish the
rays of light from the darkness of night. The word yatabayyana is
also used in other œyœt of the Qur’an. In S¥ra∆ al-Tawba∆, Allah
(Â) says, 

may Allah pardon you [o Prophet]! Why did you
grant them permis sion [to stay at home] before it had
become obvious (yatabayyana) to you who was truth-
ful, and [before] you came to know [who were] the
liars? (9:43). 

similarly, in S¥ra∆ Fußßilat, Allah (Â) states, 

In time, We shall show them our evidential presence
[through what they perceive] in the skyline horizons
[of the universe] and within themselves, so that the
truth will become obvious (yatabayyana) (41:53). 
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Anyone who seeks out the word yatabayyana and its deriva -
tives in the Qur’an will understand immediately that it means a
clear and positive indication. so when this same word is used by
Allah (Â) to define the distinction between night and day, He
means that we should eat and drink until the end of night and the
start of day are recognizable and pronounced, until we are able to
see light on the horizon and in the air. And this does not refer to
those imaginary beams that precede the onset of fajr, al-fajr al-kœd-
hib. Allah’s (Â) words are speaking of the crystal clear observation
of evident and unmistakable light that ends the night. This can
only be observed after the onset of fajr, and not before fajr as is the
habitual practice. 

Ibn Jarør in his narration on the authority of samura∆ ibn
Jandab said, “The Apostle of Allah (r) said, ‘Do not be lured by Bilœl’s
call and this [apparent] glimmer; wait until fajr bursts out or until it is
high fajr.’”154 A slightly different narration of this same hadith
comes from shu‘ba∆ and others by way of sawœd ibn HanΩala∆ from
samura∆ who said, 

The Apostle of Allah (r) said, “Bilœl’s call to ßalœ∆ [adhœn]
and the beginning of fajr should not bar you from your sa˙ar
meal. The time for abstaining from the meal is a fajr well into
its horizonal dispersion.”155

This horizontal sparkle and glare of fajr actually precedes sun rise by
a short time. It is reported in some places that Bilœl would give the
adhœn early to wake peo ple up. In other words, the adhœn was a
wake-up call for Muslims to get up and eat before it was too late.
later Ibn umm Makt¥m would say the adhœn of imsœk. 

likewise, the same œya∆ says that we Muslims should continue
our fast until nightfall, “thumma atimm¥ al-ßiyœma ilå al-layl: then
finalize your fast until nightfall.” The word nightfall (layl) should be
viewed as dis tinct from sunset or sundown; oth erwise the Qur’anic
œya∆ could have used the words maghrib or ghur¥b in place of layl. 

If we compare these instruc tions with the way Muslims
observe their fast nowadays, we find that there is an obvious error
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in the times that we begin and end our daily fast. Most Muslims
stop eating and drinking between 10 and 25 minutes before the time
for Fajr ßalœ∆, when it is still obvious ly pitch dark (night) and there
are no traces of day. Allah (Â) has given us the permission, if not
the order, to eat and drink until the fabric of day is distinguishable
from the fab ric of night. We would be better off complying. 

The previous discussion highlights some misunderstandings
Muslims have amongst themselves. In the wider human culture,
historically as well as currently, fasting is not unknown, and there
are varying interpretations of its meaning. some claim that depriv-
ing the self from food, drink, and sexual relations for an extended
period of time puts an extraordinarily heavy strain on the body. Is
this, in fact, the case? And is this obligation of fasting in rama∂œn
akin to the Christian belief of purifying the soul by punishing the
body? In this context, before moving on to the other important
aspects of rama∂œn, it would be instructive to examine the impact
of ßawm on the human body. 

In the first instance, across the faith and secular science spec-
trum, there is much give-and-take about what it means to fast.
Does it mean that an individual only stops eating, but is permitted
to drink water or other fluids? or does it mean that an individual
can eat and drink, but avoid all types of meat? And then for how
long? Is this to continue for hours? Days? Weeks? or months?
Depending on who you speak to, there are numerous types of fasts.
Therefore, let us consider two examples of fasts in different reli-
gious and secular traditions, so that we can appreciate and prize
the way Allah (Â) has defined ßawm, which has no ambiguity or
flaws in it.

The first definition of fasting is taken from the Catholic
faith. In Catholicism, the main period of fasting is the 40 days of
lent, the period immediately pre ceding Easter, which commemo -
rates the fast of Christ in the desert. lent has been a period of fast-
ing almost since the time of the Apostles (Å) themselves,
although the number of days has been increased from 36 to 40 and
there have also been other changes since. other fasts are those of
the fridays of Advent (a period of penitence before Christmas),
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the Ember Days, the vigils of Christmas, the pentecost, the
Assumption, and of All saints.156

The fast is to be observed by the eating of one full meal a day,
which may be taken either in the middle of the day or in the
evening. Besides this, the Church allows a collation (a light meal
allowed during a fast, now considered to be about eight ounces of
food), which is generally taken in the evening, though it may be
taken at noon. Now also permitted in the morning is a beverage,
like coffee or tea or juice, along with a small morsel of bread or bis-
cuit. The fasting regula tions are generally summed up in the
Regulations of Lent, issued every year by each diocese. The follow-
ing is an example from the Archdiocese of the City of Baltimore,
Maryland in the united states:157

Part I
1. All the faithful who have com pleted their 21st year, unless

exempt by dispensation or some other legitimate cause, are
bound to observe the fast of lent. 

2. They are to make one meal only a day, except on sundays. 
3. A small refreshment, commonly called a collation, is permit-

ted in the evening. 
4. The following persons are exempt from the obligations of fast -

ing: persons under 21 years of age, the sick, nursing women,
those who are obliged to do hard labor, and those who, through
weakness, cannot fast without great prejudice to their health. 

5. The faithful are reminded that, besides the obligations of fast-
ing imposed by the Church, this holy season of lent should
be, in an especial manner, a time of earnest prayer, of sorrow
for sins, of seclu sion from the world and its amuse ments, and
of generous alms-giv ing.

Part II
By virtue of an Indult (a permis sion granted by the pope to do
something not sanctioned by the common disciplinary law of
the Church) to the United States the following special dispensations
are granted:
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1. The use of flesh-meat is permit ted at all meals on sundays and
one a day on Mondays, Tuesdays, Thursdays, and saturdays,
with the exception of the second and last saturdays of lent.
But flesh-meat and fish are not to be used at the same meal
during lent, even on sundays. 

2. The use of butter, cheese, milk, and eggs is also permitted
every day of lent. 

3. It is allowed in the morning to take some warm liquid, as teas,
cof fee, or thin chocolate, made with water, and with this liq-
uid a mouth ful of bread. 

4. Those for whom the hour of noon may be an inconvenient
time for dinner may invert the order and take the collation in
the morning and their dinner in the evening. 

5. The use of hog’s lard or drip pings, instead of butter, is autho -
rized in preparing permitted food. 

6. persons exempt from the obliga tion of fasting are free to take
meat more than once on those days when its use is granted by
dispensation. 

Part III
By virtue of an Indult granted to us by the Holy see, March 15,
1895, we permit to all working men and their families the use of
flesh -meat once a day on all fast days and abstinence days
throughout the year, with the exception of fridays, Ash
Wednesday, the Wednesday and saturday of Holy Week, and the
Eve of Christmas. Those who are exempt from the obligation of
fasting are free to take meat more than once on the days men-
tioned. Those who avail them selves of this Indult are not allowed
to use flesh-meat and fish at the same meals, and they are
earnestly exhorted to perform some other act of mortification,
such as abstinence from intoxicating liquors. 

The above gives a sense of what it means to fast in the Catholic tra-
dition: what one can eat or cannot eat, the length of such a fast,
who makes decisions that define the fast, exceptions and exemp-
tions coming from the Church, etc. 
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let us now look at the secular and scientific meaning of fast-
ing in one of its versions. fasting is defined as choosing not to eat.
fasting for a day with adequate water is generally safe for healthy
adults. Children are more susceptible to problems associated with
fasting because their reserves of glycogen and fat are smaller; pro-
longed fast ing causes major metabolic changes that can eventually
be harmful. As for those who fast for longer periods, on the first day
of fasting, carbohydrates stored in the liver as glycogen are broken
down to supply blood glucose. During the first week, body fat
begins to be broken down to meet the energy requirements of the
body. Muscle protein breakdown yields amino acids, which the
liver converts to blood sugar (gluconeogenesis) to fuel the brain.
With prolonged fasting, the body’s metabolic rate slows in order to
conserve energy, so that internal fuels are used more efficiently.
With excessive fat breakdown, ketone bodies (water-soluble acids
derived from fatty acids) can accumulate in the blood. They acidi-
fy the blood, causing excessive urination, which in turn causes
dehydration and loss of electrolytes. severe imbalance of ions in
the blood can lead to heart failure.158

Three commonly stated reasons for fasting include weight
loss, detoxi fication, and altered states of con sciousness,

1. Weight loss – fasting is not a recommended weight loss strate-
gy. fasting causes considerable weight loss initially (up to 5
pounds per week), but this represents extensive water loss, not
fat loss. such lost weight will be regained rapidly upon return
to the normal diet. studies show that during fasts, muscle is
lost, as well as fat, and lost muscle may be rapidly replaced by
fat at the end of the fast.

2. Detoxification (a procedure for the removal of toxins) – As body
fat is consumed, materials trapped or stored in fatty tissue may
be released. Weakened cells in tissues are selectively destroyed
by the immune system. The buildup of toxic materials released
into the bloodstream can create an additional metabolic bur-
den and oxidative stress for the liver, which is responsible for
disposing of toxic materials.
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3. Altered states of consciousness – During fasting, individuals some-
times experience a greater clarity of mind, and fasting has tradi-
tionally accompanied forms of meditation.

Medical pre cautions sug gested by secu lar advocates of fasting
state that no one should fast more than a day or so with out medical
supervision; pregnant or lac tating women, children, ado lescents
whose bodies are growing, and diabetics should not fast; plenty of
fluids should be consumed; and the fast should be ended by several
small meals rather than with one large one. The emphasis is clearly
on physical benefits rather than spiritual or even psychological ones. 

obviously the erratic approach to fasting as practiced by some
other religions and fasting as described by some medics still do not
serve the full purpose of fasting from an Islamic perspective, which
is to build taqwå. Íawm is meant to stiffen the Muslim’s determina-
tion and to build his willpower. A Muslim voluntarily and con-
sciously resists his desires for food and physical intimacy during
daylight hours for the month of rama∂œn. Deliberately avoiding
such things, which are otherwise permitted, for one month makes
it easier for him to avoid those things that are not per missible at
other times. It takes patience and willpower to restrain oneself from
the urges of appetites, and the ßawm instills this discipline into each
practicing Muslim. The prophet (r) is reported to have said,
“Fasting is half of patience.”159 The Islamic concept of fasting is not
meant to torture the soul but rather to culture and cultivate it. 

Each day in which a Muslim observes his fast he is conscious
of Allah (Â) observing him. The con sciousness develops and is
entrenched so that it becomes diffi cult if not impossible for a
Muslim to try and “get away” with doing things he should not do.
And even when a Muslim slips into wrongdoing, his conscience
will restrain him provided he has the taqwå that is cultivated in
rama∂œn. Thereby he will be able to better understand Allah (Â)
when He says, 

Verily, they who are con scious of Allah bethink them-
selves [of Him] whenever any dark sug gestion from
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Satan touches them,  whereupon, lo! they begin to see
[things] clearly (7:201). 

The higher purpose of ßawm is expressed in some of the fol-
lowing hadith, 

Whoever fasts Rama∂œn as an act of faith, commitment and
altruism will have his previous sins forgiven.160

He [the fasting person] parts with his food, water, and lustful-
ness for My sake.161

and in a ˙adøth qudsø,

All works of Adam’s descen dant are his except fasting; it is
Mine and I shall reward [him] for it.162 

The Muslim who practices this yearly exercise begins to know
what it is like to be deprived of food, water, and nutrients. This
generates in the heart of the practicing Muslim feelings of compas-
sion and care for those who do not have food or cannot afford to
feed their families. This builds a two-way bridge of sensitivity by
which a committed Muslim becomes authentically concerned with
those in need. so when a Muslim expresses concern for the poor
and needy he does so from experience. rama∂œn and fasting also
confer an air of equal ity on everyone, rich and poor, the haves and
the have-nots, because everyone is expected to fast. 

Nor is the Islamic fast only a physical abstention from food
and water; it is also a deliberate absten tion from doing harm or
causing harm. The tongue is not allowed to speak evil, the eye is
not allowed to watch evil, and so on. The phys ical fast is meaning-
less without this abstention. The prophet (r) says, “Whoever does
not cease speaking or acting falsely, then Allah does not have a need for
him to cease eating and drinking.”163 These words of the prophet (r)
seem to confirm the linguistic meaning of the word ßawm: absten-
tion or self-denial, in particular, from dissembling speech. of
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course, with the advent of Muhammadi Islam, the word ßawm
acquired a shar‘ø character and meaning, but in times past, the word
referred to abstaining from excessive speech. The Qur’an also sus-
tains this understanding, when it uses the word ßawm to describe a
“fast” that Maryam, the mother of Jesus (Ç), kept from speaking,

eat, then, and drink, and let your eye be gladdened!
And if you should see any human being, convey this to
him [by gestures], “Behold, abstinence from speech
have I vowed unto the most Gracious; hence, I may
not speak today to any mortal” (19:26).

To discipline the tongue is not an easy task, or to restrain the
tongue by a disciplined mind takes patience, practice, and a heavy
dose of humility. said another way, those who have a hard time
controlling how much they put in their stomachs also have a hard
time regulating the number and nature of words that come out of
their mouths. 

The days of rama∂œn pass very quickly. It is almost universal
for fasting Muslims to realize that rama∂œn is a short month. Its
days for those who are truly observing the fast are filled with grace,
good deeds, and an air of transcendence. on the authority of
salmœn, the prophet (r) is reported to have said, “[Rama∂œn’s]
beginning is mercy; its midway is forgiveness; and its end is freedom from
the fire.”164 Another hadith states that, “How many persons fast but
the only thing they have of their fast ing is hunger and thirst.”165

There are of course some variations on the rules governing
ßawm between the different Islamic schools of thought. All Muslims
agree that intentional eating, drinking, or sexual activity during the
daylight hours invalidate the fast, with out any exemption. However,
there are areas in which there are varied fiqhø positions, all based on
equally-valid judicial opinions. for example, one school of thought
rules that the swallowing of phlegm or sputum invalidates the fast;
absentminded eating is also considered to break the fast by one
school of thought, as is total immersion of the body in water (for
example in swimming). According to at least two schools of
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thought, ku˙l (eyeliner), if it seeps into the mouth, invalidates the
fast; and in another school of thought, gargling, tooth-brushing, and
inhaling water through the nose invalidates the fast if some water
drips into the stomach whether that is unintentional or accidental.
such variations of judicial understand ing are marginal, however,
and do not affect the essential nature or object of the ßawm.

During the last ten days of rama∂œn, some Muslims decide to
perform what is called i‘tikœf, which consists of retiring to a masjid
for prayer and contempla tion in seclusion. If a Muslim resolves to
spend the final days of rama∂œn in the state of i‘tikœf, he should not
go home unless it is necessary to do so to break fast or take care of
some urgent issue. It is also a period of total celibacy, day and night.
The object of i‘tikœf is for the mu‘takif (one who enters into the state
of  i‘tikœf) to achieve an intense communion with Allah (Â). And
as this is the case, any sexual activity would only dilute or rupture
this intense attachment to Allah (Â). I‘tikœf is a type of trance that
balances a persons attachment to Allah (Â) with his detachment
from everything else, including spouse. The heart is enchanted and
captivated by Allah (Â). so He says, “And do not be aroused by
their sexual intimacy while you are in the masjids in seclusion
[with me].” It is based on the sunnah of the prophet (r), but is
understood not to be a mandatory obligation (far∂); it may be
regarded as a voluntary, optional, or additional benefit of rama∂œn. 

With all these guidelines, which simultaneously provide a
structure for executing the fast and building taqwå through the fast,
there is no room for a “church” to redefine, issue annulments, or
even change from one generation to another the meaning of fasting
or the timing of fasting. And there is no time to wait on “slow-poke”
science to catch up with Allah’s (Â) wisdom so that it can explain
when and how to fast. It is all done clearly and authoritative ly,
“…these are the thresholds set by Allah: do not, then, offend
against them.”

Many Muslims seem tempted to talk up the difficulty of the
fast, or exaggerate the times of day, the amount to eat, or the absti-
nence from sexual relations, or the importance of seclusion during
the last ten days, and so on. But Allah (Â) is clear in explaining
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that everything one has to know about fasting has been explained
and that he should not go beyond these bounds. Therefore, “Allah
makes clear His messages unto mankind, so that they might
remain on guard and vigilant [of His power].” Taqwå is a commit-
ted Muslim’s guard and alertness of Allah (Â). 

Rama∂œn is Supposed to mitigate Class Polarization
of course there are bigger issues at stake. Developing, in rama∂œn,
a personally closer attachment to Allah (Â) and “feeling” what
the less fortunate have to go through all year round should lead to
transformative changes in the societies of fasting Muslims. Having
said that, the current status of Muslims with respect to rama∂œn
and fasting deserves some comment. Governments and administra-
tions in Muslim lands have made it impossible for any enlightened
probe into the social, medical, psychological, military and econom-
ic benefits of rama∂œn. There are no budgets in the Muslim world
for researching the effects of rama∂œn on the physiology and psy-
chology of Muslims. There are no studies that highlight the place
of rama∂œn within the larger dietary standards and requirements of
an Islamic society. 

Also at fault are many Muslim physicians and medics. They
have not pooled together their knowl edge and experience to shed
much  needed light on the effects of the Muslim fast. There are un-
investi gated areas of fasting the Islamic way that await the research
of experienced, enlightened, and professional Muslim doctors. 

And lastly, many “ordinary” Muslims and their habits during
the fasting of rama∂œn cannot be excluded from criticism.
Multitudes do not have enough to eat when they break their fast,
deliberately eating only a third of a meal. At the same time, there
are enough Muslims who have too much to eat; in fact, they may
be eating three meals at one time when they break their fast.
fasting and rama∂œn were not meant for some Muslims to starve
while others routinely indulge. 

There are also Muslims who are unable to marry because they
cannot support a family. They can not find food or shelter for them -

248 Volume 2



selves, much less think about supporting a wife and caring for chil-
dren. When they read in the Qur’an about husband-and-wife rela-
tions in rama∂œn, they realize its irrelevance to them. on the
other hand are those who have two, three, or even four wives, and
whose habits in rama∂œn are very much unrelated to curbing the
very appetites that fasting is supposed to instill. The nutritional and
mar ital polarization in the community seems to become more acute
every rama∂œn. When rama∂œn fails to bridge the hearts of poor
Muslims with the hearts of those who are well-off, it means the
appetites that should have been conquered in this holy month were
not, and the chasm between the two continues to grow because of
the psychological failure that fuels the social divide. 

This is perhaps why the follow ing œya∆ is appended to the œyœt
of ßawm,

And devour not one anoth er’s possessions wrongfully
while taking it all the way to the decision makers to [at
the end] devour a proportion of people’s posses sions
sinfully all the while you are aware of this [unbecom-
ing act] (2:188).

There is more than a subtle link here between the appetite for food
and the appetite for material wealth. The location of this œya∆ at
the end of the œyœt of fasting indicates that one type of greed begets
other types. A stomach that wants to be filled with food is paral-
leled by a bank account that demands to be filled with money. The
human psyche tends to be preoccupied with food, sex, and money.
fasting is meant to break the grip of these preoccupations on our
minds. It is also meant to break or weaken the relationship between
wealth and power. 

This œya∆ should force us to consider those Muslims who have
wealth and power. How many preachers and “imams” will have the
impropriety and sense of contemporary awareness to concentrate
the Muslim mind dur ing the month of rama∂œn on the Muslim
elites who are powerful and who are wealthy, asking whether they
fasted the month of rama∂œn according to these œyœt? And who are
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the knowl edgeable Muslim scholars that would alert the Muslim
masses to the relationship of the ruling classes with the money
lobby, the most potent lobby on earth? Because the Muslims have
been rendered impotent by their (lack of) leaders, who constantly
direct them away from Allah’s (Â) liberating words, the ummah
is deaf, dumb, and blind when it comes to realizing how money buys
politicians and how politicians serve the super- rich. 

When reading this œya∆, one profession that should come to
mind is lobbying, the practice of influencing government decisions
(legislation, awarding of contracts, etc.) on behalf of a special inter-
est. In Washington, there are over 35,000 lobbyists that watch
every move of the legislators in congress and the executive branch.
They represent all kinds of groups and associations ranging from
nurses and teachers, to senior citizens and the handicapped, to
environmentalists and endangered species, to defense contractors
and foreign governments. Defenders of the practice suggest that it
is a right protected by the free-speech aspect of the first amendment
to the us Constitution, under the clause, “…to petition the gov-
ernment for a redress of grievances.” They also say that the demo-
cratic system of governance and lobbying activities go hand in
hand; that competitive advocacy positions lead to a much more
vigorous debate in congress and thus much important legislation to
the general benefit of all the citizens ends up passing. 

Despite all the impassioned defenses of the practice and
attempts to “draw a fine line” between lobbying and bribery, the pub-
lic generally views lobbyists to be in the same category as politicians
and automobile salesmen. And this is because they recognize that the
real issue here is how the influence of money shapes government
decisions in a way that concentrates more and more power in the
hands of the wealthy. Not enough Americans understand that both
political parties in the us, the democrats and republicans, are owned
completely by corporate interests, and that elected officials and spe-
cial interest activists partner to shuttle profits to us multinational
corporations at the expense of the average worker. According to
political Moneyline, a nonpartisan research service that tracks cam-
paign contributions, and the Center for public Integrity,
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Corporations, entire industries and other special interest
groups spent a record $2.14 billion on lobbying members
of Congress and 220 other federal agencies last year
[2004]. That figure represents a 7 percent increase over
2003 and an astonishing 34 percent jump from the
amount of money spent on lobbying in 2001… All told,
corporations and special interests have spent more than
$12 billion on lobbying efforts over that time [since 1998].

The corporate lobby has become more effective
recently because it’s hiring more experienced players, in
effect creating a “revolving door” between Capitol Hill
[the senate and the House of representatives] and K
street [the street in Washington where many lobbying
organizations maintain their offices]. In fact, 43 percent
of the eligible congressional members who departed gov-
ernment during that time have become lobbyists, while
half of all eligible departing senators have become lobby-
ists. Nearly 250 former members of Congress and federal
agency chiefs have become lobbyists since 1998, while
more than 2,200 former federal employees have regis-
tered as federal lobbyists.

The striking rise in money spent on lobbying also
increases the chances for abuse… The biggest abuses,
however, stem from lobbyists’ paying for politicians’ din-
ners, trips, golf outings and more. Members of Congress
over the past five years have received more than $18 mil-
lion to travel the world at the expense of private organ-
izations. Those expenses include 6,242 trips for 628
lawmakers from both political parties.166

The official us budget for fiscal year 2008 was $2.9 trillion of
which $261 billion was directed at paying interest on the national
debt, and $696 billion was directed at the Department of Defense
($481.4 billion), the Department of Homeland security ($34.3 bil-
lion), the Department of state ($35 billion), and the Global War
on Terror ($145.2 billion).167 This does not include spending for the
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war in Iraq and Afghanistan, which are funded through special
appropriations. By contrast, the same budget only allocates $20.2
billion dollars to the Department of Justice. Even though all lobby-
ing activities are geared toward securing a piece of this pie for their
constituents, members, and employers, one can see why the most
hi-powered lobbyists, who work for defense contractors and the
financial sector, petition those departments that receive the high-
est amount of funding. In looking at the interest paid on the
national debt, one cannot help but to reach a conclusion that the
worldwide banking sector, which buys us debt in the form of treas-
ury notes and bonds, represents a special interest that does not
want to see a continuously rising national debt go away. In a capi-
talist society, “petitioning the government to redress grievances”
takes the form of powerful and influential lobbies that oil the leg-
islative machinery with massive amounts of money, much of it
made illegally to begin with. 

In Allah’s (Â) words, the term amwœl al-nœs refers to public
monies that finance the activities associated with the state budget,
in the case of the us, for instance, $2.9 trillion. Allah (Â) makes
it clear that powerful special interests awash with cash are to be
divested from state decision-making institutions altogether in order
to prevent concentrated power, made up of bribery-prone govern-
ment officials and a super-rich capital class, from illegitimately redi-
recting public monies away from the public interest and into their
own coffers. But this is exactly what happens in 21st-century
democracies around the world; state assembly houses have literally
become a watering hole for all manner of special interests that seek
to channel public monies into the hands of the wealthy. of course,
with the help of public relations firms, a euphemism sometimes
used for lobbies, the special interests make it look like the public is
benefitting. In point of fact, however, democratic governments
have become a super-highway for wealth transfer from the working
class to the rich, and their militaries function to ensure this flow
remains uninterrupted.

one of the most notoriously powerful lobbies in the us is
AIpAC, the American-Israel public Affairs Committee. from
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1978–2008, AIpAC has contributed nearly $47 million to the cam-
paigns of 2,097 elected representatives, with the result that nearly
every public official, democratic or republican, at the federal, state,
local, and regional levels fears saying or doing anything that remote-
ly looks like it is critical of Israeli policies and actions.168 Insofar as
us policy toward the Muslim world and Israel is concerned, it is
completely shaped, formulated, and dictated by the Israelis. AIpAC
needs no provocation to label someone an anti-semite, and routine-
ly mounts campaigns to exclude those who denounce Israeli aggres-
sions from public discourse. It has the power to prevent public
officials from either being elected or reelected; senator paul findley
and representative Cynthia McKinney are recent examples.169 In
the middle of the 2008 invasion of Ghazzah (Gaza) by Israel,
AIpAC arm-twisting forced the us Congress to pass a resolution
reaffirming unmitigated support for Israel and to blame Hamas for
the invasion; only two out of the 535 elected us officials voted
against the resolution.170 It is the only Washington organization
overtly working for the interests of a foreign government that is not
required to register as an agent of a foreign government under fIsA
(the foreign Intelligence surveillance Act). In terms of the dollar’s
value in 2004, because of the influence of AIpAC, the Jewish state
has cost the us taxpayer nearly $1.6 trillion.171 And what has the
American taxpayer gotten in return? Blowback from a completely
unsettled and unstable Middle East, hatred from the majority of the
Muslim world because of the unceasing confiscation of more and
more of the Holy land, the destruction of the uss liberty, spying
and espionage activity by Mossad against the united states, and
9/11, which mounting evidence indicates was an inside job managed
by Israeli and American intelligence.

And in the face of the most brazen corruption of the political
and legislative process, and evidence in the Qur’an prohibiting the
institutionalization of special interests in governing circles, why
are Muslim political action groups, who are beginning to show a
political pulse in the us, modeling themselves after AIpAC? Why
are they petitioning the us federal government to redress griev-
ances in the same way that other lobbies do, by presenting a bas-
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ketful of cash, generally collected from Muslim business interests
who have their own ulterior motives, to public representatives
with the expectation that legislation would be written in their
favor? Do they not read Allah’s (Â) œyœt? Do they not see that
public funds are not to be directed at special interests, even if the
demand is to equally distribute funds among all special interests?
Do they not see that Allah (Â) has prohibited private monies
from being directed at public decision-makers and legislators? Do
they not realize Allah (Â) is warning them that such a process
will inevitably lead to a transfer of Muslim community wealth out
of the community altogether? In other words, do they not fast?

Muslim advocates of this position would argue that they are
not a special interest. In order to defend their position, they say
that fair treatment of the Muslims, with regard to the allocation of
public monies for Muslim causes and the reordering of negative
public sentiment against Muslims, is a public benefit. In which case,
this group has to be asked: have you found a better means to
achieve the application of Islamic principles than the prophet (r)?
By employing the means of lobbies and political action committees
to petition the us federal government, have you found a method-
ology that is going to do a better job than the one used by the
prophet (r)? In order to form a partnership with the us federal
government for the purpose of achieving a recognition of Islamic
norms of social justice, the partners have to share a common set of
values. These œyœt automatically preclude any such association.
perhaps, these types of nominal confidence-lacking Muslims, who
look to organizations such as AIpAC as pacesetters and who simi-
larly want to acquire power by any means possible, do share the
same utilitarian values.

rama∂œn and fasting would indeed be selfish if they were
meant only to trim a few pounds of fat off individuals here and
there, or to serve as a rubber-stamp on a status quo in which there
are extremes of poverty and ostentation in the ummah. The polar-
iza tion between rich and poor, and between the powerful and the
pow erless, has never been so stark. yet why have we reached an age
when no one is willing to say, for instance, that the saudi Arabian
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government, and the family that owns it, has amassed wealth and
power that rama∂œn has failed to disconnect. Zakœ∆ has not dent-
ed the Qœr¥nø ruling class of Arabia, nor have these œyœt caused
Muslims to think. It is unconscionable for pulpit preachers to pro-
claim rama∂œn as the month of equality and humility when this is
so far from the truth. The inequalities are most blatant during the
month of rama∂œn, a time which should strengthen our determi-
nation to rid ourselves not only of the toxins that circulate in our
bodies and the temptations that prey on our spir its, but also of
those toxins that cir culate in our societies, our body politics, and
our ummah. our hope though is that a new page is being turned
and that future Muslims will see the meanings of these œyœt not
only on paper but also in the con artists and charlatans who have
entrenched market forces in religion and who have sold out the
scholars of Islam to the interests of the market.

maintaining Security and Hajj are Tightly Connected

• (2:189) They will ask you about the new moons. Say,
“They indicate the peri ods for [various doings of mankind],
including the pilgrimage.” However, virtue does not consist
in your entering houses from the rear, [as it were], but truly
virtuous is he who is conscious of Allah. Hence enter hous-
es through their doors, and remain conscious of Allah, so
that you might attain to a happy state. 

• (2:190) And fight in Allah’s cause against those who wage
war against you, but do not commit aggression, for verily
Allah does not love aggressors. 

• (2:191) And slay them wherever you may come upon
them, and drive them away from wherever they drove you
away — for oppression is even worse than killing. And fight
not against them near the Inviolable House [of ‘ibœda∆]
unless they fight against you there first, but if they fight
against you, slay them; such shall be the recompense of
those who deny the truth [of Allah’s power]. 
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• (2:192) But if they desist — behold, Allah is much-forgiv-
ing, a dispenser of grace. 

• (2:193) So fight against them until there is no more
oppression and all the døn is devoted to Allah alone; but if
they desist, then all hostility shall cease, save against those
who [wilfully] do wrong. 

• (2:194) Fight during the sacred months if you are
attacked, for a violation of sanctity is [subject to the law of]
just retribution. Thus, if anyone commits aggression against
you, attack him just as he has attacked you, but remain con-
scious of Allah, and know that Allah is with those who are
conscious of Him. 

• (2:195) And spend [freely] in Allah’s cause, and let not
your own hands throw you into destruction; and persevere
in doing good — behold, Allah loves the doers of good; 

• (2:196) And perform the pilgrimage and the pious visit
[to makkah] in honor of Allah; and if you are held back,
give instead whatever offer ing you can easily afford. And
do not shave your heads until the offer ing has been sacri-
ficed, but he from among you who is ill or suffers from an
ailment of the head shall redeem himself by fasting, or
alms, or [any other] act of conformity [to Allah]. And if
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you are hale and secure, then he who takes advantage of a
pious visit before the [time of] pilgrimage shall give what-
ever offering he can easily afford; whereas he who cannot
afford it shall fast for three days during the pilgrimage and
for seven days after his return, that is, ten full [days]. All
this relates to him who does not live near the Inviolable
House. And remain conscious of Allah, and know that
Allah is severe in retri bution. 

• (2:197) The pilgrimage shall take place in the months
appointed for it. And whoever undertakes the pilgrimage in
those [months] shall, while on pilgrimage, abstain from lewd
speech, from all wicked conduct, and from quarreling; and
whatever good you may do, Allah is aware of it. And make
provisions for yourselves — but, verily, the best of all pro-
visions is taqwå. Remain, then conscious of me, o you who
are endowed with insight! 

• (2:198) [However], you will be committing no sin if [dur-
ing the pilgrim age] you seek to obtain any bounty from your
Sustainer. And when you surge downward in multitudes
from ‘Arafœt, remember Allah at the holy place, remember
Him as the one who guided you after you had indeed been
lost on your way. 

• (2:199) And surge onward together with the multitude of
all the other peo ple who surge onward, and ask Allah to for-
give you your sins, for, verily, Allah is much-forgiving, a
dispenser of grace. 

• (2:200) And when you have performed your acts of wor-
ship, [continue to] bear Allah in mind as you would bear
your own fathers in mind —  nay, with a yet keener remem-
brance! For there are people who [merely] pray, “o our
Sustainer! Give us in this world;” and such shall not par-
take in the blessings of the life to come. 

• (2:201) But there are among them such as pray, “o our
Sustainer! Grant us good in this world and good in the life
to come, and keep us safe from suffering through the fire;” 

• (2:202) It is these that shall have their por tion [of happi-
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ness] in return for what they have earned. And Allah is
swift in reckoning. 

• (2:203) And bear Allah in mind during the appointed
days; but he who hurries away within two days shall incur
no sin, and he who tarries longer shall incur no sin, provid-
ed that he is conscious of Allah. Hence remain conscious of
Allah, and know that unto Him you shall be gathered (al-
Baqara∆:189–203).

These œyœt are another building block. They continue the outlines
that, taken together with successive Qur’anic sec tions, give this
ummah its unique features, its inde pendent character, and its dis-
tinctive responsibilities. This ummah was built incrementally; thus
the present Qur’anic unit is a structured advance that takes the
loyal and committed Muslims — loyal to the prophet (r) and com-
mitted to Allah (Â) — another step toward their respon sibility of
setting up a society whose affairs are regulated by Allah’s (Â)
social law in the same way that the affairs of nature are managed by
His physical law. 

This unit of instruction begins by explaining what the phases
of the moon mean to man. Then it addresses a custom of jœhiløya∆
in which people would, on certain occasions, approach homes, not
by requesting admission at the front door, but by casually going in
through the back. After this admonition, it instructs the Muslims
on the general rules and regulations of warfare, and of fighting dur-
ing the months of security, especial ly at the holy masjid in Makkah.
It winds down with an explanation of the rituals of Hajj and
‘umra∆ as� projected and polished by the Qur’an. All pre-Islamic
traditions and customs were obliterated and terminated by these
divine words. 

Here, as elsewhere in the Qur’an, there are authoritative direc-
tions and instructions of an ideological and educational nature. Also
there are guidelines of how cer tain rituals are to be performed along
with commands for military readiness. All these are brought togeth-
er in one lesson with an underpinning of taqwå — man’s fixation on
Allah’s (Â) subtle and severe staying power. 
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About the jœhilø practice of approaching homes from the back
and considering it an act of virtue, this lesson immediately corrects
such misconception of virtue; virtue is not to be gauged by outward
actions, but by a person’s substance of taqwå,

Virtue, however, does not consist in your entering
houses from the rear, [as it were] but truly virtuous is
he who is aware [and on guard] of Allah]. Hence, enter
houses through their doors, and remain conscious of
Allah], so that you may be happy (2:189).

These œyœt coach the commit ted Muslims to avoid the initia-
tion of hostilities. Then Allah (Â) ties this to what He loves and
detests, “Allah does not love [antagonistic] aggressors.” In His
comments on fighting during the secure and sacred months, al-ash-
hur al-˙urum, Allah’s (Â) words continue to remind Muslims
about the centrality of taqwå in their collective consciousness, “but
remain conscious of Allah, and know that Allah keeps compa ny
with those who are in such a way conscious of Him.”

on disbursement of money and possessions, Allah (Â) says,
“And persevere in doing good to perfection: behold, Allah loves�
the doers of good [who try to do it perfectly].” further, on some
of the rituals of Hajj, He says, “And remain con scious of Allah,
and know that Allah is severe in retribution.” The remark upon
the schedule of Hajj and the prohibition of sexual relations (during
Hajj), unrestrained behavior, and angry disputes is, “And make
provision for yourselves, but, verily, the best of all provisions is
Allah’s favor; remain, then, on alert [of my pres ence] o you who
are aware.”

Even in coaching people to evoke Allah’s (Â) name after the
Hajj, the words of the Book are, “Hence remain conscious of
Allah, and know that unto Him you shall be gathered.” The one
binding thread in all of these œyœt is the building-up of taqwå in the
nascent Muslim community. Without this all-important feature and
characteristic, they would not be able to handle the weight of the
heavy responsibilities that would soon engulf their every waking
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moment. This model community for all generations to come had to
viscerally integrate into their conscience and resulting behaviors
the idea that help, counsel, answers, hope, and salvation can only
come from Allah (Â) — and Allah (Â) alone. And so, as the
nature of the weak human demands, the notice of taqwå and Allah’s
(Â) ever-present power is repeated over and over again, reinforced
on every occasion, every venue, and every devotional activity.

A broad range of issues come together in this multifaceted
Qur’anic presentation, tied togeth er and related to each other in
the nature of this døn. In it, there is no indication of a separation of
rituals from feelings. Nor is either of these separated from commu-
nity organization; �and all are fused into the ultimate test of com-
mitment and sacrifice: military behavior and conduct. The œyœt
help dedicated Muslims feel that they are both in this world and in
the œkhira∆ (the next world). The affairs of heart, society, and uni-
verse are blended into the con struct of an Islamic order on earth.
The Qur’an has a firm grip on real ity and life. Its integrity and har -
mony shine through these œyœt. This is the nature of things when
man has one divine authority who has endorsed for mankind one
døn — an integrated system that has no room for sepa ration of
“church and state,” segre gation of values and politics, and seques-
tration of morality and mili tancy. 

one remarkable development pre sents itself in this s¥ra∆. As
the new Muslims around the prophet (r) began to acquire a sense
of confidence with their new mission in life, and indeed with their
own humanity, they began coming to him about an assortment of
issues — issues they encountered as they adopted their new Islamic
lifestyle. They wanted to know how they should proceed with their
responsi bilities in this unprecedentedly liberating ambiance. It also
appears that the native nomad of Arabia was “coming alive,” begin-
ning to think, to ask questions, and to seek answers. 

“They ask about the phases of the moon…” Why so? Why
does it begin as a sliver, then works itself up to a full moon? only
to recede back to the sliver from which it began? This cycle ends,
and anoth er one begins…the crescent recurs in cycles, but has it
any meaningful relationship to man’s life on earth? 
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These nomads of yester year then went on to ask, “What shall
we spend? What portion of it? on whom or what?” As their matu-
rity as a community increased, their questions made the transition
from personal issues to larger social concerns. They asked about
fighting dur ing the sacred months at the sancti fied and inviolable
masjid, “Is it permissible to fight in certain months at a certain
place?” And they did not stop there. As much as they wanted to
know about how to manage an Islamic society, they wanted to
know what could destabilize it. And thus these Arabians of the
desert, after being charged with Islam, began to ask about intoxi-
cants and gam bling, knowing that the jœhiløya∆ they had just left
was notorious for its vices, “What does Allah (Â) have to say
about drinking and gambling?”  

They also asked about how to manage human relationships,
even the most intimate one between a husband and a wife, and so
they asked about men struation, “What is our sexual rela tionship
with our wives to be dur ing this period?” Even the women, who
were beginning to shed age-old notions of being owned like prop-
erty and who were beginning to feel a new sense of liberation,
would ven ture to ask such questions. And beyond this s¥ra∆ there
are other questions about other topics that were addressed to the
prophet (r). 

These questions have several logical implications. They show
that the primitive Arabian life of prior years, with the advent of
Islam, had been enhanced, taking on new vitality, and complexity.
It means that there was a new and spe cific character to these
Muslims. There was a new union of interests, purpose, and sympa-
thy that distin guished this emerging Muslim society from its static
and stagnant jœhilø predecessor. from being self-centered individu-
als or polar ized factions, these people had become, for the first time,
an ummah with an independent quality, self-respect, humility,
social system, and a focal point — the prophet (r) and his teach-
ings — that brought everyone together. Every Muslim in this
emerging order wanted to know how he fit ted in and how to play
his role. This was an individual and collec tive self-awareness that
was unknown to those who made up the pre-Islamic jœhilø hoi pol-
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loi. Generally speaking the Islamic ini tiative of the prophet (r)
induced a new and unprecedented impetus for emotional, intellec-
tual, and social maturity. 

Another feature of those who sincerely pose questions (wa
yas‘al¥naka) is a scrupulous conscience. Islam had taken final hold
of their souls and spirits. Everyone became cautious lest he do
something at odds with this new feeling, new mood, and new sur-
roundings. They not only aban doned the old ways of jœhiløya∆, they
also stripped themselves of the culture of jœhiløya∆, and this may
have been the hardest transition they had to make. They withdrew
their trust from all that the crass materi alist world stood for, and in
Islam they looked to Allah’s (Â) Word to guide them. This is an
act of faith; only true ømœn can end a culture and replace it with an
ideology. The transformation of cultural Arabians to ideological
Arabs (jœhils to Muslims) made every thing associated with jœhiløya∆
suspect and doubtful in the view of these new Muslims. This trans-
for mation was so deep and so moving that these new Muslims were
constantly await ing instructions from Allah (Â) to show them
how to proceed in life. Even if some part of the new instructions
coming from Allah (Â) were to coincide with some of the vestiges
of the old jœhilø order, the new psychology of Muslims would look at
it not as an endorsement of their previous culture but as an ele ment
that happened to coincide with the old pattern of life. The fact was
unmistakable: the core Islamic paradigm is irreconcilably different
from the ways of jœhiløya∆, or the ignocracy. This is also true about
the rituals of Hajj. There were some details of Hajj that were not
changed by the advent of Islam, but the concept and practice of
Hajj were radically at odds with the Hajj of jœhiløya∆.

Another implication has to do with the live events of that
time peri od. some Madinan yah¥d along with their Makkan
mushrik sponsors were trying, from time to time, to cast doubt on
the validity or practicality of Islamic moral, social, and legal
arrangements. These detractors missed no opportunity to stir up a
campaign of misinforma tion. An example is what happened to the
expedition of ‘Abdullœh ibn Ja˙sh and the propaganda that was
generated about the Muslims violating their own rules against con-
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ducting combat operations during the sacred months.172 This of
course raised questions that had to be addressed in such a way that
would maintain Muslim public confidence in its principled posi-
tion, as well as take the sting out of undertones and aspersions. It
would also mean that the clarifying words of the Qur’an were
always there: refuting false state ments and repelling ferocious
attacks. These dishonest state ments by the yah¥d and their mushrik
friends were meant to tip the bal ance in favor of a descending
jœhiløya∆ in opposition to an ascending Islam. Their denigrating
defamations were cast into the Muslim minds at a time when their
armies were shooting at Muslims to kill. 

since those days this war has known no respite. The forces at
work within human nature are still the same. The enemies of the
Muslim ummah are still the same. And the Qur’an is still circulat-
ing. Human nature and the Muslim ummah stand no chance in
this ongoing war except to find solace in this compassionate
Qur’an. This meaningful and purposeful Qur’an has to be in this
war: with its import, its candor, and its accura cy. The significance
of Allah’s (Â) immaculate words have to come alive in the middle
of this uninterrupted war as they were alive in that initial war in
Makkah and Madinah. The Muslims have been paying a heavy
price for their negligence of the Qur’an and its high-spirited
approach to the full- blown and fully-equipped enemies of the past
and the present. Muslims can never be triumphant when they
exclude the Qur’an from dictating the terms of this war. 

This fact should have Muslims everywhere scrambling to
realize these Qur’anic lessons with a sense of responsibility and a
direc tion in life. The Qur’an should once again permeate the
Muslim social reality with an intensity that begets a new world
order, replacing the old order of material capitalism. The Qur’an
belongs in this theatre of action where it tells the ummah how to
go about breaking the hands of oppressors and then rein stating
the Islamic order, the same way it happened the first time around.
The Qur’an was not meant to be only melodi ous, with beautiful
words, elegant expressions, and captivating recita tions; that is the
least significant element of Qur’anic reality. Allah (Â) did not
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send us the Qur’an for aural pleasure; it was meant for us to
launch a new way of living. The Qur’an is meant to mould our
social and political realities. No one is above the Qur’an. life is a
challenge and the Qur’an is the only living document that can
pre pare us for that challenge.

The Qur’an Trumps Science as the universal Reference Point

They will ask you about the new moons. Say, “They
indi cate a schedule of times for people, including [their
per formance of] the pilgrimage.” However, virtue does
not con sist in your entering houses from the back end;
but truly virtuous is he who is conscious of Allah [and
His power presence on earth]. So enter houses through
their doors, and remain conscious of Allah, so that you
may be successful (2:189).

some narratives relate that the prophet (r) was asked about the
lunar phases, from a new moon to a full moon, and then back to a
new moon again. other narratives indicate that the prophet (r)
was asked “Why was the lunar cycle created?” so Allah (Â)
instructed His prophet (r) to, “Say, “They indicate a schedule of
time for people and for the, pilgrim age.”

The lunar cycle regulates when Muslims go into i˙rœm as they
enter the precincts of Makkah for Hajj and ‘umra∆. It also indi-
cates when they should disrobe from this i˙rœm as they leave
Makkah and its precincts. The lunar cycle regu lates the beginning
and the end of all the 12 Islamic months, including rama∂œn. It
also regulates time-periods relating to nikœ˙ (marriage), divorce,
and ‘idda∆ (a woman’s retreat or waiting-period after divorce or the
death of her husband). It also provides a time-table for financial
and com mercial transactions, and other monetary activities. The
Muslims’ calendar is a lunar one that assigns different social and
psychological seasons for individ ual, community, health, military,
and many other activities. 
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Whatever the case is, the answer to their question was a
practical, not a theoretical, answer. It speaks of what Muslims are
expect ed to do in relation to the expansion and contraction of
the Moon. The answer from Allah (Â) to these inquis itive
humans did not take the form of mathematical formulas so that
they could calcu late when and how these stages of the Moon
occur. The Qur’an did not speak about the Moon’s func tion in the
solar system or any other extra-terrestrial function of the Moon,
even though all this could have been part of a broad answer to
their question.

so what are the implications of the way their question was
answered? first it must be emphasized that the Qur’an means to
entrench in the human mind and soul a new and particular set of
concepts, a new and particular type of society, and a new and par-
ticular structure. The Qur’an intends to be the author of a new
umma∆ on earth, an umma∆ that is able to show the way and lead
mankind. The Qur’an intends to found a prototype that will lay the
foundations for a prosperous and loving humanity. The Qur’an is a
book of principles and convic tions with which a drifting human ity
can find its way. 

Imagine if the answer to such a question in the Qur’an had
been a purely “scientific” answer. such an answer would have pro-
vided astro nomical data. But with the shallow scientific informa-
tion available at that time, would any of those peo ple have been
able to make sense out of some scientific-mathemati cal formula
that would explain the phases of the moon? such a theoretical and
mathemati cal answer would need an exten sive build-up of scientif-
ic observa tions, discoveries, and inventions, all of which were obvi-
ously lacking at the time. such a “scien tific” reply in the Qur’an
would have been an enigma and not an answer to their question. 

Moreover, even if mankind had been ready for such an answer,
it would not have contributed greatly to the practical erection of an
Islamic world order. Detailed “scientific” replies are not the fiber of
this divine Book. The Qur’an is not a book of astronomy, physics,
or medicine, as some zealots try to make it, nor is it in conflict with
science, as some accuse it of being. 
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Both these approaches bespeak an ignorance of what the
Qur’an is meant to be. The Qur’an is cen tered in the human
essence and it is located in the human condition. It intends to fos-
ter a broad concept of existence and the way we humans relate to
Allah (Â), our Creator. It defines where man is located in the
arrangement of all things, natural and social, and how man is
tasked by Allah (Â). life needs to be har nessed in a way that per-
mits opti mum input from the flourishing potential of man, includ-
ing his moral gifts. once this is done, the human mind puts all
information into a constructive mode that excludes any clash
between the meanings the mind discovers in the heavenly-inspired
Qur’an and the meanings the mind discovers in the physical and
material world. With this noble pursuit of the mind, a realization
sets in that the mind’s discov eries and inventions in the physical
world are neither final, nor incontrovertible or indisputable. 

Those who read, study, and think of the accessible meanings
of the Qur’an should understand that the Qur’an is addressed to
man: his perceptions and conceptions, his doctrines and belief-sys-
tems, his mental attitudes and political prior ities, his convictions,
his manners and behavior, his means and his ends, as well as — no
less — his interactions with nature, other forms of life on earth,
the environ ment, family, society, and every thing with which he
comes into contact. All such relationships and associations are
concerns that the Qur’an addresses. As for physical sciences and
technological advances, these are the outgrowth of the disciplined
mind and culti vated character that the Qur’an nurtures, fosters,
and prepares. After the Qur’an fashions the Islamic character, it
releases within it all the potentials of the mind to hypothesize,
theorize, experiment, discover, and invent all that is required, but
within the moral and professional standards defined by Allah (Â)
and His prophet (r). This is actually what is at the core of man’s
presence on earth: he is assigned with the role of khaløfa∆. And his
nature and disposition are made suitable for this purpose. The
Qur’an maintains and sustains man’s state of nature (fitra∆).
Whenever the forces of evil try to corrupt this fitra∆, the Qur’an
acts as a repellent or a shelter for this fitra∆ to enable it to avoid
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being sabotaged by power, greed, lust, jealousy, monopoly, arro-
gance, and fear. 

The Qur’an also places man’s focus on his habitat because a
healthy psychology cannot prosper and grow in an unhealthy ecol-
ogy. There is an exchange of character between individuals and
societies: the individual gains, consciously or subconsciously, some
traits of the society he is in. societies also gain some features of its
individu al members, who have the power to influence the larger
social culture. The Qur’an looks at both these ends: individuals and
societies, and cures them of their excesses and perversions so that
all can return to the state of nature that Allah (Â) meant them to
be in. The more recognition of Allah (Â) as Creator, Guide,
Adviser, and superior, the more these two components of organized
life flourish. If man is able to communicate with the Qur’an at this
level, he will get more out of the meanings of this hallowed Book.
so when a reply, like the one in this œya∆, is presented to the
inquirers, they begin to be practi cal and thoughtful about their per -
sona and purpose in life. 

some zealots try to attribute to the Qur’an figures, data, and
scien tific information that are not explicitly stated in the Qur’an.
They try to relate contemporary scientific data to some of its œyœt
in an attempt to bolster the standing of the Qur’an and to inflate
the “credibility” of the Qur’an in their own eyes. sometimes they
come up with medical, chemical, astro nomical, and other scientif-
ic details to try to impress themselves and others by what the
Qur’an has to say. 

The Qur’an is a book of integrity; its theme is of unbroken
completeness and totality. The subject matter of the Qur’an is
beyond and above all the “sciences.” Man is expected to assimilate
into the Qur’an. research, trial and error, and applications are
activ ities of the human mind, which is only a portion of the human
entity, albeit a significant one. The Qur’an goes to all the compo-
nents that, when put together, con stitute the human being — mind
included. The Qur’an builds man’s identity, conscience, mind, and
thoughts. The Qur’an also recon figures human society in a way that
is conducive to the optimum affluence of human productive
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thought. After the Qur’anic imperative of aug menting a balanced
and sound individual with a social order that encourages the pros-
perity of such an individual, the Qur’an opens up avenues for
research, inquiries, explorations, and per ceptual experiences. Trial
and error become a form of ‘ibœda∆. laboratories and workplaces for
conducting scientific research become as sanctified as the masjids
because the scientists and intellec tuals are equipped with decent,
faithful, and proper standards of deportment and responsibility. 

As they are guidelines for the process of molding the Islamic
character and building its balanced relationship with Allah (Â),
the absolute facts mentioned in the Qur’an about the uni verse can-
not be suspended. similarly, just because the contemporary mind
holds such and such a hypothesis about celestial, ter restrial, or plan-
etary arrangements, the Qur’an’s faultless and incontrovertible facts
cannot be shelved as anachronistic or irrelevant. The Qur’anic facts
cannot be held hostage even to “scientific facts” because some of
these “scientific facts” prove in the course of time to be transient.
The works of such scientific luminaries as Nicolas Copernicus,
Galileo Galilei, Johannes Kepler, and Albert Einstein are examples
of how “scientific facts” are, in truth, little more than interim obser-
vations of the human mind as it progresses from the primitive to the
complex.173 An example of this is the post-Newtonian theory of
General relativity, a theory of motion and energy derived almost
entirely by Einstein. It generalized Newtonian notions of move-
ment and the transformation of energy from a three-dimensional
space (which works well for lower-velocity cases) to a four-dimen-
sional space, where time represents the fourth dimension. Einstein’s
work, establishing that matter and energy are not necessarily dis-
tinct especially near the speed of light, was able to address some
burning questions that were heretofore unanswered; and thus it
became the genesis of modern inquiries into the origin of the uni-
verse, and what we know today as the space-time continuum. These
inquiries have challenged some of Newton’s assumptions and there-
by his conclusions.

This is how “scientific facts,” not to speak of the many
hypotheses, the ories, possibilities, assumptions, and postulates that
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are marketed as “scientific,” pale in significance compared to
Qur’anic facts. Many theories in modern astronomy and cosmology
are still speculative and abstract. Then there are those so-called
the ories about man’s evolution and the sequence of events
involved in the “evolutionary” development of a species or taxo-
nomic group of organisms. And then add to that, in the officially
sanctioned religion of secularism, “theories” about the human psy-
che and behavior. And on top of this are the compilation of “the-
ories” about the origin and emancipation of societies. These
“theories” only qualify as theories thanks to the force of secular
power-politics that have anointed speculative thought with the
rank of “scientific theory.” These intellectual conjectures are not
scientific facts at all. They are simply conjectures or predictions.
Their value is in the fact that they offer explanations of psycholog-
ical or social phenomena until a new set of explanations is able to
explicate a wider variety of observations. In this manner the previ-
ous scientific “fact” is supplanted by the more sophisticated and the
more inclu sive new “scientific theory.” This is what Einstein did to
Newton, and what a future “genius” will do to Einstein. This on-
going maturation of scientific knowledge can have no end because
man will con tinue to discover new things that he was not aware of
before, or that he had not understood before. 

so every attempt to set aside the general and well-established
meanings of the œyœt bayyinœt in the Qur’an until science is able to
satisfy the curiosity of the mind, when science itself �is undergoing
an evolutionary process through the human medium of reasoning,
is a fundamental mistake in approaching the meanings of the
Qur’an. This is something that must be well understood before
Muslims engage those who try to give the Qur’an “credibility” by
means of technical, mathematical, or quantitative data. 

first of all, these credibility seekers are weak-minded people
whose understanding about the relative position of the Qur’an and
science is flawed. They think that science is supreme and the
Qur’an’s role is to corroborate it or support it. from this assump-
tion they proceed to try to validate the meanings of the Qur’an by
science. The Qur’an is an integrated and consolidated whole that
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is in no need of scientific confirmation. rather it is science itself
that needs to be substantiated because it keeps moving from one
theory to another. science needs a reference point, especially one
that is not highly agendized or hijacked by material and class inter-
ests. In the recent past, with an erroneous reference point, science
“proved” that one race was superior to another, and today it is busy
searching for a gene that apparently predisposes a person to homo-
sexual behavior. How can anyone expect this kind of erratic mean-
dering, driven as it is by ideological materialism and institutional
opportunism, to substantiate what is right, true, and absolute?

Everything that is stated by science is subject to review and
revision, because science is a human activi ty. Human beings’ minds
and instruments are the matrix of sci ence. That being the case,
finite man will never be able to produce infinite science; man will
never be able to produce eternal facts. 

second, these “science firsters” are unable to understand the
nature and function of the Qur’an sound ly and thoroughly. They
cannot understand that the Qur’an is an eternal and absolute force
that aims to shape a human who is in harmony with the composi-
tion of existence and the presence of divinity within reality. Man
in the image of the Qur’an is no longer at odds with his surround-
ings. Man becomes an accessory to the embedded formulas in life
around him. This is the area of man’s khi lœfa∆ on earth when he is
unim peded by the forces of the status quo, forces that will use all
types of “theories” to prevent human beings from reaching this
lofty lib eration that is enabled by the Qur’an. With this free mind
and spirit, man can approach the whole world as a laboratory for his
exper iments, observations, and analyses. Man should never accept
material istic speculations about man, life, existence, God, and the
universe as bona fide “scientific the ories.”  

Third, there are those, who try their best to presume that the
meanings in the Qur’an coincide with scientific explanations. In
the process they load Qur’anic œyœt with meanings and assumptions
that are derived from the latest postulates and positions of modern
scientists and researchers, forgetting that these will be eclipsed by
the postulates of future scientists and researchers. In this process

272 Volume 2



the Qur’an becomes second-fiddle to what the people are saying
and then counter-saying. This insults the majesty and the glory of
the Qur’an. Individuals who are busy cross-referencing the words of
Allah (Â) with the words of modern scientists are wasting time, to
put it mildly. 

let not this objective criticism be confused with ridiculing or
belittling science. Huge strides are being made in shedding rational
light on the universe. science is a “helping hand” in understanding
the œyœt of the Qur’an. of course science is a human accomplishment
that should be valued by everyone who appreciates the fruits of
human endeavor. Never will a Muslim who understands the Qur’an
disparage science. How can he, when Allah (Â) says in the Qur’an,

In time We shall make them fully under stand our œyœt
[through what they perceive] in the utmost hori zons
[of the universe] and within themselves, so that it will
become clear to them that this [revela tion] is indeed
the truth (41:53). 

This œya∆ should be enough to persuade every listening Muslim to
tune into the latest scientific devel opments in fields from cosmolo-
gy to genetics and everything in between. science no doubt can
help to expand our understanding of the Qur’an. How does science
fill in the curious mind’s exploration of Qur’anic meanings? 

The Qur’an declares, “And He created everything and cali-
brated it with precision” (25:2). Many years after this œya∆ was
revealed, the human mind discovered through scientific observa-
tion and measurement that there are precise calculations and
observable coor dinations in the way the universe has been con-
structed. The scientif ic mind realized that the configura tion of
planet Earth and its gauged distance from the sun, as well as the
distance that separates the Moon from the Earth, and then the vol-
ume of both the sun and the Moon in comparison to Earth’s, as
well as the speed of movement, velocity and orbit; as well as the
Earth’s terrain, the Earth’s axis, the Earth’s polar areas, the climate,
the seasons; and thousands of other features are all conducive and
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contributive to life. All of these thou sands upon thousands of
details cannot be products of random chance. These human obser-
vations obviously help us to appreciate the words of Allah (Â)
when He says, “And He created everything and calibrated it with
precision.” scientific activity becomes a necessity to fertilize some
of the meanings of the Qur’an.

It is perfectly acceptable, indeed, absolutely necessary to
admit human experience and the “mind’s eye” when they illumi-
nate the broader implications of a Qur’anic œya∆. The more we pool
human knowledge and experience from all societies, the richer our
understanding of these immutable œyœt will become. The Qur’an is
a book that speaks to the mind as well as the heart. No Muslim will
ever reach solid ground by denying the intimate connections
between reason and revelation.

science without a Qur’anic axis to revolve around can lead
people into the wilderness, not out of it. so let us briefly take a sam-
ple of where the “scientifically” consenting minds go wrong when
they try to align the meanings of œyœt with interpretations of “sci-
ence.” The errorless Qur’an states, “Indeed, We create man from a
careful selection of clay” (23:12).

Charles Darwin and Alfred russel Wallace postulated a theo-
ry of evolution as a gradual direction al change;174 now it is most
common ly used to refer to the cumulative changes in the character-
istics of populations of organisms from generation to generation.
Darwin’s successors say that evolution occurs by the fixation of
changes in the structure of the genetic mate rial, and the passing-on
of these changes from ancestors to descen dants. It is, they tell us,
well demonstrated over geological time by the sequence of organ-
isms pre served in the fossil record. Assertions such as “well demon-
strated” imply a degree of agreement amongst the researchers and
theorists. However, in this case, these scientists cannot agree among
themselves and hypothe size in two opposing schools of thought
about the pattern and the tempo of evolution. The phyletic gradual-
ist school is based on a model of evo lution in which species change
incrementally through time by slow directional change within a lin-
eage, producing a long and graded series of differing forms. The
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punctuated equilibria school is based on a model in which species are
relatively stable and long-lived in geological time; new species are
said to appear during outbursts of rapid speciation, followed by the
differential success of certain of the newly formed species.175

reacting to the intrusion of this mantra into the public edu-
cation system, the creationist community, which has steadily been
losing ground because it has been relying on the Bible and because
the preponderant force of the material establishment is behind the
evolutionists, came up with the Theory of Intelligent Design, refer-
ring to a core intelligence behind the differentiation and the origin
of the species. under pressure from the atheistic Darwinists, many
of whom are eminent scientists and professors, the creationists fail
to explicitly mention God, however this is the implication. If they
were to assert that God is the intelligent designer, they would not
be able to make claims that this theory should be taught along with
Darwinian evolution in public school classrooms, because of the
separation of church and state dogma. This enigma for the cre-
ationists alludes to the power of the Darwinians as it corresponds to
shaping public views about evolution. And so despite the efforts of
the creationists, the Darwinian approach to evolution dominates
the public discourse and education.

Can anyone ever really claim that this theory of Darwinism
explains the words of Allah (Â)? Are we to believe that life real-
ly began with a single aqueous cell that, throughout geological ages,
evolved until it finally gave birth to human life? Is this how we are
supposed to under stand the Qur’an? Is this theory, which keeps on
being modified, an interpretation of creationism in the Qur’an?
And which modification are we supposed to be satisfied with? or is
the final definitive ver sion of this theory still geological ages away?
And should our under standing of the Qur’an be put on hold until
that age arrives? 

Any thinking mind can see that this theory has been modified,
and continues to be modified, so many times that if one was to adjust
his understanding of the Qur’an to accommodate each version, he
would be constantly changing his position and ultimately discard the
Qur’an altogether. This theory is nei ther absolute nor final. This
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whole schism in the human mind can be traced back to the European
battle between science and sorcery that eventually culminated in the
mind of Isaac Newton, and which still lives with humanity today,
even among Muslims who ought to know better. The most vocifer-
ous representatives of this stream of thought are the scien tific mate-
rial ists. They think that science is identical with their philosophy,
which is why they accept Darwinism uncritically and believe they
can understand everything if they have a complete theory of particle
physics. Newton, as a proponent of metaphysical open-mindedness,
thought that any theory can be tested empirically. 

The price of empirical verification is high, however. It is that
scientists have to admit to the pub lic, and to themselves, that there
are innumerable important questions they cannot answer yet,
including the mystery of how complex organisms came into exis-
tence. Newton may have been the last of the sorcerers; he went
down some strange paths, but he tried to make his inquiries gen-
uinely scientific. some admirers have called Charles Darwin “the
Newton of biology.” It would be more appropriate to say that Darwin
was the sigmund freud of biology, because, like freud, he was a man
with brilliant ideas and a persuasive manner who deliberately
framed his theory in such a way that it could evade true empirical
testing. His successors have followed his example. It is probably too
much to hope that they will be the last of the alchemists. 

By contrast, the Qur’anic fact is absolute, eternal and final. It
may or may not tolerate these transient observations and theories
of scientists and researchers. The œya∆ above states the origin of
man’s advent. It does not go into any details about that advent or
genesis. The œya∆ is undiminished in the meaning it delivers; to this
end the œya∆ is thorough and con vincing. 

In another œya∆ the Qur’an states, “And [they have a sign in]
the Sun in its running its course…” (36:38). The current scien-
tific  understanding of the sun’s movement is that it is moving
through space in the direction of Vega (also known as Alpha
lyrae).176 The motion of the group of stars of which the sun is a
member is moving about the galactic center of the Milky Way with
an orbital velocity of about 220 kilometers per second. These astro -
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nomical observations do not constitute the exhaustive meaning of
this œya∆. science pro vides relative information that remains short
of irrevocable fact, whereas the unerring œya∆ in the Qur’an is the
conclud ing truth of the matter: the sun is in motion, and that is
the crux of the issue. The Qur’anic œya∆ should not be made a pris-
oner of human observations and analyses. 

The Qur’an also says, “Are, then, they who deny the truth
[of Allah’s power] not aware that the heavens and the earth were
[once] a fusion, which We then parted asunder?” (21:30). In this
regard there is a scientific theory suggesting that at one time the
Earth was part of the sun, but as time went by, billions of years, the
Earth was separated from the sun. should the Qur’anic œya∆ be
forced to fit into this hypothesis? And then, should it be claimed
that this particular scientific theory explains this œya∆? of course
not. The eternal œya∆ cannot be explained by such elaborate
hypotheses or theo ries because these hypotheses and theories are
both limited and not final. In fact, there are sev eral competing the-
ories about the origins of the Earth. But the Qur’anic œya∆ is final
and conclu sive. It says  that the Earth (al- ar∂) was forced apart from
the cos mos (al-samœ’). How? What is the nature of this cosmos or
heaven or firmament that is being cited? This the œya∆ does not
tell. so it is premature to say that scientific speculations are the
conclusive meaning of the œya∆.

All of this does not imply that science or technology will
neces sarily be our undoing. However, as technology has outstripped
our ability to reason ethically about it, it is worth considering how
suc cessful this age of science has real ly been. After all, the scientif-
ic method knows only one truth: pre cise, mathematical equations
underlie all things. But has science really answered the fundamental
questions of our existence? The answer, of course, is no. By trying to
explain everything, the worship pers of science have overlooked the
most important things. In this sense they are not unlike the little
boy who cut open his drum to see what made it bang. 

But still we find ourselves in a situation that is begging to be
addressed by competent Muslims. This practical state of affairs is
most pronounced at the beginning and the ending of the lunar
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months, especially rama∂œn and Dh¥ al-Óijja∆. “They ask you
about the lunar cycles. Say, “They indicate a sched ule of time for
people and for the pilgrimage.”

With all the aforementioned reservations about placing the
meanings of the œyœt of the Qur’an in scientific strait jackets, we are
nonetheless duty bound to use our minds so that we can understand
the meanings that are conveyed by the Qur’an to the human mind.
This process takes place through investigation, experimentation,
exploration, discovery, and invention. We are expected to enrich
the meanings of the Qur’an with all the rational and logical facul-
ties of the human mind as it matures through the ages and genera-
tions. so our cumulative knowledge should be enough for us to
determine when a lunar month begins and when a lunar month
ends, without the controver sy, tension, dissension, and divisive
opposition that has become so routine. There is enough informa-
tion about the lapse in time between sunset and moon set to indi-
cate that if there is more than 45 minutes to an hour, then in all
likelihood the crescent should be visi ble. other cumulative knowl-
edge and experience indicates that if the crescent’s age is in the
range of 18–24 hours, after  the birth of the moon, then the likeli-
hood of seeing the crescent is strong. But given that this time win-
dow is keyed to the definition of the “new moon,” it is often
deceptive as it does not account for other physical conditions; and
for this reason, Muslim astronomers have determined that the two
most important variables for sightability are (1) the angular separa-
tion of the Moon from the sun as seen from Earth, and (2) the
Moon’s altitude above the horizon. Thus for the visibility of the
hilœl, the angular separation should be at least 10–12 degrees and
the altitude should be over 10 degrees.177 With this information
now widely available, Muslims should have something resembling
a harmonious beginning and ending of rama∂œn and Dh¥ al-
Óijja∆. But the governments in the Muslim world are not interest-
ed enough in this œya∆ or this Qur’an to allow Muslims to begin and
end their scheduled devotions in an accurate and satisfying way;
they must be kept in a continual state of uncertainty so that they
cannot apply themselves to their higher responsibilities. 
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What sense is there in adopting a saudi schedule of rama∂œn
when the saudi government has been habitual in its systematic
foul-up, almost always beginning one day before the actual lunar
month begins and ending one day before the lunar month ends? In
other words, everyone who follows the saudi calendar fasts the last
day of sha‘bœn and celebrates ‘Ød al-fi†r on the last day of
rama∂œn. science is not infallible, but it is not ignorant either.
There is no excuse for anyone to pretend that in today’s world the
orbit of the Moon around the Earth is still a closed book. No
Muslim can afford to agree any longer with the late grand muftø of
saudi Arabia who held that the earth is flat!178

Governments in Muslim countries have not been able to put
together a committee of competent Muslim scholars (faqøhs, ‘alims,
astro physicists, astronomers, and meteo rologists, among others)
who are capable of running the Islamic lunar calendar. In some
years, Muslims have celebrated the end of rama∂œn (‘Ød al-fi†r ) on
three different days. How can this be? Muslims have become the
laughing stock of the non-Muslims. How shameful a conduct when
they are supposed to be the upholders of revelation and rationality,
of scripture and of common sense. 

The new moon in Islamic ter minology has always been
defined by the visibility of the crescent. so how is it now possible for
Muslims to allow the saudi Arabian government to tell them that
the new moon is defined by the Western standard, that is, the birth
of the new moon when the Moon is totally shadowed by the Earth
and is not visible at all?! What a bid‘a∆! unfortunately and to our
great humiliation as Muslims, this same government has found will-
ing scholars- for-dollars who parrot the saudi line on this issue.
They say in effect, “Why should anyone be concerned? Why should
anyone hesitate to follow the saudis’ lead? If the saudi government
is wrong it shall bear the burden of this uni versal mistake.” This
would be true if the saudi government were known for its honesty,
integrity, and principled position on Islamic matters. But the saudi
government is a habitual traitor on Islamic mat ters, issues, and
causes. How can anyone take their word for any thing? Muslims
should not be simpletons who follow “simon says” or “saudi says”
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on matters of con viction, commitment, and estab lished consensus
in the ummah.

However, virtue does not consist in your entering hous-
es from the back, but virtuous is he who is conscious of
Allah [and His power presence on earth]. Hence enter
houses through their doors and remain con scious of
Allah so that you may he successful (2:189).

It appears that the society in which this Qur’an was revealed
(Arabia) had some cultural accre tions that were linked to the
Moon’s phases. one of these is mentioned here by the Qur’an; and
it is specific to the society in Madinah. To recount some history, the
whole affair of Hajj can be traced to Ibrœhøm and Ismœ‘øl (Ç); and
all the traditions and customs that grew out of the Hajj became the
cultural epic that the Arabians were so proud of. In this regard and
by virtue of a tradition whose value may have lapsed, a strong argu-
ment, in the jœhilø world of things, could be made for the demon-
stration of piety or purity in the conduct of people who approached
residences from their back doors immediately after returning from
Hajj. Information has it that the Madinan Muslims were observing
this post-Abrahamic or pre-Islamic tradition. It is report ed in the
Two Ía˙ø˙s that the Anßœr, after performing their Hajj, would not
enter their homes by the front doors. one of them, though, did just
that. He entered his home by its front door, only to have some peo-
ple find fault with his non-con forming behavior on the basis of the
pre-Islamic culture. To this end the Qur’an had to sweep out of the
new Islamic ideological milieu such cultural and social traditions,
so this œya∆ was revealed.

other narrations of hadith indicate the Madinan Muslims
were in the habit of expressing their “virtue” not only in a
“heads-down” entry into a home from the backdoor after Hajj but
also after returning from a long voyage. Whether they practiced
this cultural norm after returning from a voyage or in the after-
math of the Hajj, these Muslims who were tainted by culture
assumed that in doing so they were expressing their virtue and
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moral excellence. There may be other societies around the world
that tag on to the performance of Hajj some of their own cultur-
al habits, parallel to what the Muslims of Madinah did during
that initial phase of Islam. But the Qur’an lays all such practices
to rest. such acts of “topical piety” have no basis and are of no
substantial value. The Qur’an in this instance means to reposi-
tion virtue and moral excellence into its social framework, and
away from traditional habits. Allah (Â) has no need for empty
rituals that have no socially redemptive value. Just like in the
œya∆, “Virtue is not in your [topical or mechanical] facing
toward the east or west…” (2:177).

Here the Qur’an wants Muslims to understand that birr
(virtue) is the behavior that man shows out of realizing the splen-
did and overwhelming power of Allah (Â), that is, taqwå. When
Allah (Â) dwells in man’s conscience, in his private and public
life, in his feelings and thoughts, in his intentions and purposes,
then man has the ingredients of virtue in his attitude and deport-
ment. No type of formality — cultural, social, or legal — can sub-
stitute for this fact. such formalities become artificial or imitative. 

Allah (Â) wants Muslims to understand that what counts is
the motivation and inspi ration underlying one’s exterior or surface
performance. It is the taqwå impulse that sustains a person’s behav-
ioral com mitment to Allah (Â). Cultural accre tions are void of
such inspirational depth and content of ømœn. This œya∆ went from
a physical focus on the phases of the Moon to a mental focus on the
fact of taqwå. Between the two ends there were issues of timing,
determining the beginnings and ends of months that are ritual or
‘ibœda∆-specific, and the Hajj; as well as virtue, outward behavior,
and cultural practices. All this was done in one short œya∆.

Keeping time and managing time is an essential part of human
life; it is a natural part of human existence altogether. Man depends
on it as much as he needs air to breathe or water to drink. It is
because of the passage of time that man is able to classify and cat-
alogue events in the past, the present, and the future. for this rea-
son, man over the ages has used various systems to record the
passage of time, to give a reference point to historical information,
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and to plan out his daily, weekly, monthly, and yearly activities. All
ancient and modern time-keeping systems, to various degrees of
accuracy, are keyed to the relative motions of the Earth, the sun,
and the Moon. The fact that the motions of these three bodies in
space are consistent and repeatable over a certain interval makes
the notions of predictability in the future — for example, weather
patterns over the course of the coming year — and extrapolation in
the past — for instance, carbon dating for geological and anthropo-
logical purposes — possible. A calendar, which is based on the
choice of a time-keeping system, is simply a time-scheduling mech-
anism that organizes days into weeks, weeks into months, months
into years, and years into centuries.

All time-keeping systems are based on a reference point —
usually a seminal event that is not necessarily coincidental with the
starting point of the calendar associated with the system — and a
reference interval, usually a solar year, a lunar month, or some com-
bination of the two. six of the major time-keeping systems in use
today are listed in Table 1. of all these time-keeping systems, the
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Calendar Reference Point Interval Current Year

persian the Hijrah solar year 1388

Gregorian Easter solar year 2009

Chinese not agreed upon lunisolara 4706b

Hindu not agreed upon lunisolar 5111b

Jewish beginning of creation lunisolar 5770

Islamic the last Message lunar month 1430

Table 1: Major time-keeping systems in use today.

a. typically lunisolar months follow the phases of the Moon; the lunar year is used exclusively to
mark the dates whereas the solar year is used to mark the months and maintain parallelism with
the seasons. However these designations vary depending on the calendar.

b. according to Hindu and Chinese time-keepers, these are good estimates, but not agreed upon.



only calendar for which the precise reference point is known to the
day, and that requires no intercalation (the adding of days or
months to a “leap” year in order to keep parallel with the solar year)
is the Islamic calendar. In his farewell khu†ba∆, the prophet (r) was
known to have said,

O People, the deniers of Allah’s power indulge in tampering
with the calendar [intercalation] in order to make permissible
that which Allah forbade, and to forbid that which Allah has
made permissible. The time has now returned to the position
it was in when Allah created the heavens and the earth with
a year of twelve months. Four of them are sacred: Dh¥ al-
Qa‘da∆, Dh¥ al-Óijja∆, and al-Mu˙arram; and Rajab, which
lies between Jumœdå and Sha‘bœn.179

This would make the Islamic calendar the one that is most scien-
tifically accurate. Add to this the fact that the Islamic calendar is
the only one that is divested from all elements of overt and paren-
thetical shirk, such as how the days of the week and the months of
the year are named. However, Muslims still do not have confidence
in the use of this calendar, despite the fact that this is the one that
is endorsed by Allah (Â) and His Messenger (r).

Every year Muslims typically rely on the Islamic calendar for
the ritual observances of rama∂œn and Hajj, and the corresponding
religious holidays of the two ‘Øds; for the rest of the year and for all
their routine and other important activities, the majority of the
Muslims around the world rely on the Gregorian calendar, and to a
lesser extent the persian and Chinese calendars. When the time for
rama∂œn begins to roll around this year (1430AH), the Muslims will
be heard asking each other, “When is the first day of rama∂œn,
August 21st, or is it the 22nd?” or “Is the ‘Ød on the 20th of
september or the 21st?” And because Islam for the majority of
Muslims has become a set of empty rituals, the Islamic calendar has
become a sort of bad universal joke that is used to poke fun at
Islamic standards in a way that expresses their invalidity for the
modern world. In point of fact, the first day of rama∂œn is the first
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day of the ninth month of the Islamic calendar; its beginning every
year is determined by the sighting of the visible hilœl, and so it is
with all the other Islamic months. The delineation for the start of
each month is determined by the relative position of the Moon
with the Earth, such that the first visibility of the crescent moon is
observable. It is not keyed to the Gregorian calendar, nor is it deter-
mined by that calendar, nor should it be.

What excuses do Muslims offer for not using the Islamic time-
keeping system in their daily lives? some say that there is too much
uncertainty in when the Islamic months start, and because this dif-
fers from country to country, to plan events and make schedules
becomes problematic. others say that it is just not used in their
workplaces and in their other areas of association; in this case it
would be cumbersome for them to switch back and forth all the
time. And still others point to it being anachronistic in a world
that has “switched” to the solar year as a “standard” interval for
keeping time. The so-called “common” calendar in the world today
is the Gregorian or Christian calendar. A closer look at the
Western experience of keeping time, and why they do it as they do,
in light of the above excuses offered by Muslims, will help to reveal
what the right answers are.

first, with regard to the issue of uncertainty, which is the basis
of most of the arguments against the Islamic time-keeping system,
those who choose the solar or lunisolar scheme to determine a year
do so to stay in step with the seasons, meaning that a particular
month will correspond, every year, to a precise position of the Earth
with respect to its orbit around the sun. This approach ensures that
for those who have multiple seasons during the year, the spring and
fall seasons will occur in roughly the same months each year. In
order to achieve this pattern, the solar year of 365+ days, corre-
sponding to one revolution of the Earth around the sun, is divided
into 12 semi-equal pieces, or months. Those who use the strictly
solar scheme (Gregorian and persian) arbitrarily decide what the
length of each month is going to be: 28, 29, 30, or 31 days.
Whether a particular month is going to be 30 or 31 days has no sci-
entific basis; it is just a definition. Also, because the solar year is
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just a little bit longer than 365 days — 365.242 days to be exact —
this extra one-quarter of a day begins to add up and thus to stay in
step with the seasons, an extra, or intercalary, day has to be added
every four years. In the Gregorian calendar, every year with 366
days is called a leap year; and the choice to add the extra day to
february, making it 29 days in a leap year, is again arbitrary. 

Typically, in the lunisolar systems (Jewish, Hindu, and
Chinese), the lunar months are used to keep track of dates and the
solar year is used to keep track of the seasons; thus in this scheme
an intercalary month is added every two or three years, with the
result that some (solar) years end up having 13 months. or said
another way, lunisolar systems correct the accruing error, with
respect to keeping track of the solar year and thus the seasons,
every two or three years. However, in record-keeping, the inter-
calary month is given the same number as the month preceding it. 

By contrast, there is nothing arbitrary about the Islamic cal-
endar. Every month is either 29 or 30 days, because the average
length of the synodic month is 29.531 days.180 The extra half day is
absorbed into the consideration that each recordable month in
terms of whole days will either be 29 or 30 days, and this is deter-
mined precisely by the visibility of the observable crescent: it is an
observation, not a definition. Thus the time-keeper never has to
worry about a cumulative error, and thereby never has a need for
intercalation. furthermore, because of the regular and consistent
motion of the Moon with respect to the Earth, the visibility of the
crescent is predictable to a very high degree of accuracy, especially
with modern technologies and instrumentation.

second, all Muslims who live in the world today, need to ask
themselves the question: what is the necessity in the modern world
of keying the calendar to the change of seasons? for ancient agrar-
ian and migratory cultures, this may have been important because
it was necessary to be able to accurately predict when to plan for
the harvest, or when to get ready to move to warmer climates dur-
ing the winter season. In the modern world, it may also be impor-
tant due to the seasonal movement of goods and seasonal trends
related to the sale of clothing and the provision of services such as

285Al-Baqara∆:189–203



chimney cleaning, for instance. The 23.5-degree axial tilt of the
Earth with respect to the sun is responsible for the change of sea-
sons, the equinoxes and the solstices; but given the fact that mod-
ern science understands, to an extremely high degree of precision,
the exact position of the Earth with respect to the sun, and the fact
that the solar calendar is keyed to these postions requiring the addi-
tion of intercalary days every four years, why is it still necessary to
define months that arbitrarily have 28, 30, and 31 days? And fur-
ther, now that the modern West is in the post-industrial informa-
tion age, a round-the-clock 24/7 culture — no longer an agrarian
one — why is it necessary to maintain a time-keeping system that
stays in step with the seasons? The answer is simple: expense and a
traditional psycho-social antipathy to Islam.

The expense argument suggests that it would be too expensive
to change over to another system, given that all the schedules, pro-
grams, technologies, and institutions of society function with the
Gregorian system as a time-management basis. This argument has
merit, but not for the Muslims. They are commanded to use the
Islamic time-keeping system by the words of the prophet (r); it is
the only system of maintaining time that is harmoniously integrat-
ed into the Islamic way of life. using any other system would not
only be too expensive for them, but more importantly it would sig-
nal an avoidance of their duty to Allah (Â). 

As for the traditional psycho-social antipathy to Islam, con-
sider the fact that the seminal reference point for the Gregorian
calendar, Easter, never occurred. No crucifixion or execution of
Jesus (a) ever took place. This is a fact according to Allah’s (Â)
incontrovertible words quoted earlier in œyœt 4:155–158. yet this
represents the start of the Gregorian calendar. What does this say
about the accuracy of historical dates and records? In fact the
Gregorian calendar is not based on Easter at all; rather it is based
on human attempts to figure out when exactly Easter took place, the
last one being the papal decree of pope Gregory XIII (1582), after
whom the calendar is named.181 He corrected the Julian calendar,
which was being used for 1,500 years, because it had a built-in error,
causing it to gain one day for every 128 years; thus he shortened
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one year by 10 days and ordered a few other changes that would
ensure accuracy to within one day for every 3,323 years. strangely
enough, the Catholic Church used to maintain a tabular lunar cal-
endar, primarily to calculate the date of Easter! And why were they
doing this? Because, during Europe’s Middle Ages, when the
Church and the Holy roman Empire were busy adding to or sub-
tracting hundreds of days from their solar time-keeping system, the
only time-keeping system of record was the Islamic one. for a thou-
sand years, this was the most accurate way of knowing when events
occurred in the past, and when to plan for events in the future. And
given its record of historical accuracy, its minimal but manageable
uncertainty, and its quality of not needing intercalation, why would
anyone want to trash the Islamic time-keeping approach? Given its
obvious religious, scientific, and historical value, why would any-
one who has experience with it want to abandon it? 

Add to this all the cultural accretions that are a byproduct of
the corruption of Christianity by virtue of its interaction with the
secularism, animism, and hedonism of rome. The major Christian
holidays coincide roughly with the spring equinox (Easter) and the
winter solstice (Christmas). Before Christmas, the pagan cultures
used to characterize the winter solstice as the festival of the sun,
harkening in longer days alluding to the onset of spring when seed-
ing and planting would begin. These times of the year have nothing
to do with the events of Easter or Christmas. Also, consider the days
of the week and the months of the year in the Gregorian system:

1. sunday: Day of the sun
2. Monday: Day of the Moon
3. Tuesday: Day of Tiw, a god of war
4. Wednesday: Day of Woden, a chief god
5. Thursday: Day of Thonar, a god of the sky
6. friday: Day of fria, a goddess of love
7. saturday: Day of saturn

1. January: from Janus, a god of beginnings
2. february: from februss, an Italian god
3. March: from Mars, a god of war and agriculture
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4. April: from Aphro, a goddess of love
5. May: from Maiesta, a goddess of honor
6. June: from Juno, an Italian goddess
7. July: after Julius Caesar
8. August: after Augustus Caesar
9. september: from septem (seven)

10. october: from octo (eight)
11. November: from novem (nine)
12. December: from decem (ten)182

In all instances, shirk is interwoven in the whole approach, from the
largest institution down to the smallest detail that people ordinari-
ly dismiss as insignificant, such as how the entire society manages
time. And when these people who think they know how to man-
age the world, along with the perfunctory Muslims who just follow
along, are told to obey Allah (Â) and commit to the right way of
doing things, they say the same thing that has been said for ages to
those who speak the truth,

And thus it is: whenever We sent, before your time, a
warner to any community, those of its people who had
lost themselves entirely in the pursuit of pleasures would
always say, “Behold, we found our forefathers agreed on
a directional course, and, verily, it is but in their footsteps
that we follow!” [Whereupon each prophet] would say,
“Why, even though I bring you guidance better than that
which you found your forefathers on?” [To which] they
would reply, “Behold, we deny that there is any truth in
[what you claim to be] your messages!” (43:23–24).

And now after all this confusion in the Western experience of man-
aging time, which is rooted in a proclivity for rejecting Allah’s (Â)
guidance, those who control by means of institutional obfuscation
are introducing more fitna∆ into the equation. With the emerging
dominance of secularism are also coming new ways to “standardize”
time-keeping. Whether they are proposing 13-month calendars or
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perpetual ones where every year starts on the same day, they still
have to rely on intercalary days or weeks in order to make things
work according to unsubstantiated desires to stay in step with the
seasons. Why do not these people just listen to Allah (Â)? Things
would be a lot simpler. And this is where Muslims can provide a
sense of stability, presence, and distinctiveness. Allah (Â) makes
it very clear,

Behold, the number of months, in the sight of Allah,
is twelve months, [laid down] in Allah’s decree on the
day when He created the heavens and the earth; [and]
out of these, four are sacred: this is the ever-true law
[of Allah]. Do not, then, sin against yourselves with
regard to these [months]. And fight against those who
ascribe divinity to any beside Allah, all together — just
as they fight against you, [o muslims], all together —
and know that Allah is with those who are conscious
of Him. The intercalation [of months] is but one more
instance of [their] refusal to acknowledge the truth, [a
means] by which those who are bent on denying the
truth are led astray. They declare this [intercalation] to
be permissible in one year and forbidden in [another]
year, in order to conform [outwardly] to the number of
months which Allah has hallowed; and thus they make
allowable what Allah has forbidden. Goodly seems
unto them the evil of their own doings, since Allah
does not grace with His guidance people who refuse to
acknowledge the truth (9:36–37).

The main issue here for Muslims is uncertainty (about the
beginning of each Islamic month) complicated by a historical lack
of confidence in Allah (Â) and His Messenger (r). It has been
shown above that the Gregorian or common calendar has embed-
ded right within it at least as much, if not a lot more, uncertainty
than the Islamic calendar. The key point to be made for Muslims is
that it is not uncertainty itself that is threatening, it is how you
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manage it that is important. There is uncertainty in everything;
man only becomes comfortable with uncertainty once he learns
how to manage it, and then he does not think about it again. This
is what the proponents of the Gregorian calendar do better than
the Muslims. They have figured out how to mangage not only the
inherent uncertainty of the motions of the sun, the Moon, and the
Earth, but also the uncertainty that results from flawed assump-
tions. And on top of that, they have broadly communicated their
management scheme to all sectors of society who deem this to be
important, and because of this, few people rarely think about it. 

Why is it impossible for the Muslims to do the same thing?
The main reason is that we do not have an Islamic executive
authority that represents us. In order to pull this off on a universal
level for all Muslims across the world, a universal Islamic leadership
is needed. The other reason is that Muslims are not used to employ-
ing the Islamic calendar on a daily basis; they do not plan with it
and they do not schedule with it. When Muslims begin to use the
Islamic calendar to record, for example, a dentist appointment, the
first day of school, a wedding, or business itineraries, then they will
be on their way to demanding that an Islamic leadership institu-
tionalize their way of keeping time.

And this is the best way for Muslims. Islamic time-keeping is
an integrated part of the Islamic totality; no other way of manag-
ing time will do. It is integrated into the greater Islamic impera-
tive of universal justice, balance, and equity for all people.
Consider how rama∂œn occurs in a different season every decade.
Those who have a short fast in some years will have a longer fast
in others, and vice-versa. so, no Muslim on earth will be con-
strained to have a perpetually long fast if he stays in one place all
his life, and simultaneously, no Muslim will have the luxury of
having a perpetually short fast. Those who have ambulatory prob-
lems or are elderly could plan the Hajj in a season where the
weather in Makkah is relatively cooler compared to other hotter
months. Then there are certain days that are more valuable than
other days: all the days of rama∂œn, the last ten nights of
rama∂œn, layla∆ al-Qadr, the first ten days of Dh¥ al-Óijja∆, and
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yawm ‘Arafœt. But with the constant back-and-forth between the
Gregorian and Islamic dates, and the unforgiveable callousness of
governments in Muslim countries in this regard, it is almost
impossible to place these mercy-filled days in the right spot. on
these days, more of Allah’s (Â) mercy is made available to errant
and wayward human beings. These are the days to be taken
advantage of, and thus it is important to know exactly when they
occur. And benefits like these are all in keeping with Allah’s (Â)
plan of being meticulous about justice in the same way that He is
liberal with His mercy.

To�end this discourse on the phases of the Moon, consider the
fact that, central though this issue is to the times and days in which
we render our ‘ibœdœt: fasting, Hajj, zakœ∆, ‘idda∆, divorce issues,
etc., we, the Muslims of the world, do not have enough control of
our own resources to have an observatory that belongs to us. There
is not one single observatory with state-of-the-art instruments and
cutting-edge tech nology that we could rely upon to determine the
visibility of the hilœl (crescent). This situation begs the question yet
again: what are officials in Muslim countries doing with Muslim
wealth? How come Muslims the world over do not have the instru -
ments, and associated buildings for conducting astronomical
research of any kind? Why are they left to wonder and to be con-
fused at least three times every year: the beginning and end of the
month of rama∂œn as well as the beginning of the month of Dh¥
al-Óijja∆ (which would tell them when the 10th day, the day of ‘Ød
al-A∂˙å, is)? Independent and qualified Muslim scholars remain at
a loss every year about why the Muslim public is not being given
true and accurate information concern ing the Islamic calendar.
Muslims should begin to feel the need to take control of such deci-
sion-mak ing, to take control of their wealth, and to take control of
the media, so that they will not have manifold ‘Øds. 

It is not enough to have an independent observatory super -
vised by trustworthy ‘alims; Muslims also need an independent
means to communicate such infor mation to the rest of the Muslims
in the world. so they must have radio transmitters, broadcasting sta-
tions, satellites, and so on. By now it should be common knowledge
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among all Muslims that none of this is possible unless an inde -
pendent Islamic authority and gov ernment is representing Muslims.
some of the governments and regimes in Muslim lands today play
politics with this issue. If, for instance, the government in Egypt is
on bad terms with the govern ment in saudi Arabia, each one of
these governments during the sea sons of rama∂œn and Hajj will dis -
agree with the other about when the start or end of the month is.
When these opportunistic regimes disagree about such things, they
draw the Muslim populace into their ego-politics. Muslims have no
choice but to think seri ously about overturning these absconding
governments, especially as they have demonstrated an incapability
and an unwillingness to declare the beginning of a lunar month that
is not in contradiction with shar‘ø or scientific facts. 

When the day comes in which Muslims will have their mod-
ern observatories situ ated on mountain tops, above the level of
cloud and light pollution, with their altitude being particularly sat -
isfactory for detecting the crescent; when Muslim astronomers
working at large observatories welcome inquiries from the general
Muslim public, and when many of these observato ries open their
doors for self-guid ed tours; when local astronomical societies own
observatories where it is possible to view the planets, stars, and
galaxies on clear nights; when all this becomes available and acces-
sible to ordinary Muslims, then we shall rejoice because our
resources and our tal ents will finally be where they should be: in the
service of Allah (Â). 

Compare where we should be with what we have today.
Today, if anyone asks for the identities of those who sighted the
crescent in saudi Arabia, there is no answer. This is also the case
with the overwhelming majority of regimes in the Muslim world;
they will not tell us who saw the cres cent lest some bright and sin-
cere Muslims ask how a crescent can be sighted when it is still
obscured by the Earth. 
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Jihad is the Vehicle That Carries the Islamic Da‘wa∆
The next lesson of this section of the noble Qur’an is about qitœl
(fighting and war) in general, and about fighting in the vicinity of
al-Masjid al- Óarœm (the Holy sanctuary in Makkah), especially
during the sacred months (al-ash hur al-˙urum). This is followed by
a call for money to be disbursed for Allah’s (Â) cause, which is part
and parcel of a committed Muslim’s jihad.

And fight [as you are] on the way to Allah those who
are fighting you and be not antag onistic; verily, Allah
does not like antagonists. And kill them where you
reach them, and expel them from where they expelled
you; for fitna∆ is even worse than killing. And fight
not against them near the Sacred Sanctuary unless
they fight against you there first. If they fight against
you, slay them: such shall be the recom pense of the
deniers [of Allah’s power]. 

But if they desist, behold, Allah is much-forgiving, a
dis penser of grace. And fight against them until there
is no more fitna∆ and the døn is Allah’s. But if they
desist, then all hostility shall cease, save against those
who are offen sive. 

Fight during the sacred months if you are attacked,
for a violation of sanctity is [subject to the law of] just
retribu tion. Thus, if anyone commits aggression
against you, attack him just as he has attacked you, but
remain conscious of Allah [and His power], and know
that Allah is with those who are conscious of Him. 

And spend [freely] in Allah’s cause, and let not your
own hands throw you into destruc tion; and persevere
in doing good, behold, Allah loves the doers of good
(2:190–195).

some narratives hold these œyœt to be the first to address the
issue of combat. Before this, though, permission was granted to
Muslims to fight the kœfirs who inflicted injustice and oppression
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upon them. Committed Muslims felt that this permission would be
the first signal for them to prepare to fight and carry the jihad into
its combative level. They felt that they had to be prepared in case
they were attacked; they could no longer be at the mercy of their
enemies. The Muslims’ entrenchment and fortified status were
mentioned in S¥ra∆ al-Óajj,

Permission [to fight] is given to those who have been
aggressed upon, and, ver ily, Allah has indeed the
power to support them — those who have been driven
from their homelands against all right for no reason
but their saying, “our Sustainer is Allah!” 

For, if Allah had not enabled people to defend them-
selves against one another, [all] monasteries and
churches and synagogues and mosques — in [all of]
which Allah’s name is abundantly extolled — would
surely have been destroyed [by now]. 

And Allah will most certain ly support him who sup-
ports His cause, for, verily, Allah is most powerful,
almighty, [well aware of] those who, [even] if We
entrench them on earth, remain observant of us in
their ßalœ∆ and in their distrib ution of wealth. They
enforce al-ma‘r¥f [the common good] and they stem
the munkar [the common wrong], but with Allah rests
the outcome of all events (22:39–41) 

The green light to fight was given to the committed Muslims
when they experienced oppression. They were permitted to check
this oppression and terminate it. for a time, when they were in
Makkah, they were restrained from combatting oppressors. At that
time in their social and psychological development, as they were
still in the process of winning over adher ents and supporters, they
were told, “Hold back your hands [from combat], and remain
construc tive of the ßalœ∆ [relationship with me], and circulate
the zakœ∆” (4:77). Thus, this curtailment by Allah (Â) of the
natural response to “fight back” appears to have been calcu lated to
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give Muslims more time to cement their internal relations, to
enhance their understanding of each other, and to strengthen their
shared brotherhood before they exposed themselves to all-out
attack from enemies in and around Makkah. 

The first reason for this restraint was to build a sense of disci-
pline and endurance in the Arabian psychology that had just come
into Islam. These bedouins were not familiar with subordination to
a leadership, receiving orders, or anticipating calculated moves.
These pre-Islamic Arabians in their jœhiløya∆ were emotional,
excitable, and unstable. Any event could trigger a set of reactions.
They were not familiar with the power to withstand pro longed
hardship or stress. These nomads had to be prepared to become an
umma∆, with all the responsibilities and ambitions that come with
being this umma∆. They had to learn how to respond to a leader-
ship that thinks, calculates, and makes obedience to Allah (Â) its
priority: the leadership of the prophet (r). This obedience and dis-
cipline did not come easily, for these pre-Islamic Arabians were
impulsive people. This prepara tion and cultivation molded the
future characters of Óamza∆ ibn ‘Abd al-Mu††alib, ‘Alø ibn Abø

œ̌lib, ‘Ammœr ibn yœsir and ‘umar ibn al-Kha††œb, among others,
who were able to withstand all the pressure and stress that came
their way in Makkah. During this Makkan tenure these future lead-
ers of Islam built their charac ters under the leadership of
Muhammad (r). The urge to fight was balanced with the judg ment
of restraint, the zeal for direct and immediate action with the cal -
culation for building, pursuing, maintaining, and pacing a longer-
term strategy. These individuals were being prepared for a greater
task ahead. 

Another reason for this restraint in Makkah appears to be the
fact that the Arabian environ ment was one of chivalry and social
courtesy. When Muslims in that type of social climate were endur-
ing intimidation and all sorts of pressures, as many of them were
unable to retaliate effectively, they were indirectly tugging at the
social norms of social sympathy for their “underdog” position. This
was best expressed when Quraysh agreed to excommunicate and
sanction Ban¥ Hœshim to a place called shi‘ab Ab¥ œ̌lib. This was
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done by Quraysh to try to break up the support system of individu-
als who had come to the aid of the prophet (r). When this
Qurayshø social pressure increased through out long months of cen-
sure and exclusion, the traditions of chival ry and social welfare in
the ambiance of Makkah moved to the prophet’s (r) side. several
notables in Makkah went together to the Ka‘bah to tear up the
sanctions document that was post ed there. The siege of the
Muslims was ended because the social pres sure that was generated
by the prophet’s (r) leadership led to the pos itive traits of Makkan
society erod ing the negative policies of Quraysh. This was a power
calcula tion by ras¥l-Allah (r), but it required the obedience and
the dis cipline of all those who were with him to carry the day. 

restraint from military action at that time in Makkah also
avoided an internecine bloodbath. Muslims at that time were mem-
bers of many Makkan households. Many families were trying to put
pressure on these Muslims to return to their jœhilø ways. Makkah did
not have a central authority that coordinated this harassment and
persecution. In the absence of a central authority that Muslims
could coordinate their military thrust against, they were left with
the option of warring with their own families. Each family would
have had to shed its own blood. At that stage, in the Arabian soci-
ety of Makkah, the mushriks could have made Islam look like it was
out to break up fami lies, destroy homes, and poison per sonal and
tribal relations. After the Hijrah, though, Muslims became an inde-
pendent unit that was at odds with the dominating powers of
Makkah who were facing this inde pendent Islamic community
with armies and military campaigns. so, when Muslims were
authorized to bear arms and fight after the Hijrah, they were no
longer the indi viduals and family members they had been in
Makkah; in Madinah they were a single bloc, united and distinct in
every way from the jœhilø community that was attack ing them. 

Another consideration for mili tary restraint in Makkah was
the balance of power. The Muslims in Makkah were numerically
weak: Muslims were in the scores while the mushriks were in the
thousands. It was Allah’s (Â) care and steering that took the
Muslims out of Makkah, gave them a base in Madinah, expanded
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their alliances, increased their numbers, and pro vided them with a
base from which to operate. 

The regulations of warfare were implemented on a gradual
scale that corresponded with the increase in scope of the Islamic
movement in the Arabian peninsu la and beyond. These œyœt allude
to the initial friction between the two major camps in the Arabian
peninsula at that time: the Islamic camp and that of the mushriks.
The œyœt outline general rules of engagement. The� principles set
down here have not been substantially altered, although slight mod-
ifications have been introduced in S¥ra∆ al -Barœ’a∆ (al-Tawba∆).

This may also be the place for a word about jihad in Islam. It
will also serve to clarify the concept of combat as presented in œyœt
here and elsewhere in the Qur’an. This revelation is the final and
irrevocable instruction to mankind from Allah (Â). It is intended
to be the foundation of Allah’s (Â) system and kingdom on earth.
All humans are addressed by this concluding scripture. It has
become the duty of the Islamic ummah to lead mankind in the
implementation of this divine document. The Muslim ummah has
to have enough ambi tion to know that the only hope left for a
humanity embroiled in a myri ad of problems is in this leading role:
the realignment of humanity’s direc tion from one leading to cata -
strophic materialism, selfishness, and satanism to a direction that
leads to Allah (Â). This can only be done by adopting this holy
Text. This is the privilege of being the Islamic ummah. Humanity
does not know it yet, but its only salva tion in either world is
through the Qur’an. Humanity’s failure is expressed by its alien-
ation from the Qur’an; the Muslims’ failure is expressed by their
defection from the Qur’an. Man’s inhumanity to man, economic
disasters, the hor rors of modern war, plague and pestilence, techno-
logical disasters, drought and famine, and other crises and catastro-
phes are indica tions of the absence of the Qur’an from men’s hearts,
households, and homelands. 

Because the Qur’an is the only possible rescuer of humanity, it
is humanity’s right to have unimped ed access to the Qur’an, its
mean ings and its potential. That means that no government, no
authority, no state, no army and no force whatsoever can be
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allowed �to obstruct access to the meanings and purposes of this
holy scripture. 

It is humanity’s duty also to leave individuals and peoples free
to interact with the contents and the objectives of this divine dec-
laration. If a people decide after being exposed to the Qur’an that
it is not for them and they do not want to accept it, that is their
choice and prerogative; but that does not entitle them to block the
flow of this message to other peo ples who also have the right to
hear the full meanings of Allah’s (Â) final words to humanity.
people have the god-given freedom to decline the message of the
Qur’an and the Muslims themselves should guar antee such free-
dom. But the Muslims are equally responsible for guaranteeing the
spread of this Qur’anic message to all peoples, without exception,
without dis crimination, and without favoritism. 

Then, if there are people who are convinced and adhere to
the Qur’an, it is their god-given right to bond to it without any
interfer ence or attempt to lure them away from their heartfelt con-
viction. They have the right to be free of any distraction from this
bond with Allah (Â). No power on earth has any right to engi-
neer social conditions or to spread intentional misinfor mation
that obscures what Islam is about or distorts the meanings of the
Qur’an. It is the responsibility and duty of the Islamic authority
and government to protect Muslims from sedition, sabotage, sub-
version, and other types of fitna∆. The Islamic author ity has to
guarantee freedom of conscience. It has to offer security to those
who have found what they are looking for: the Qur’an. This free-
dom of conscience and com munication; freedom of expression and
intelligence; and freedom of per suasion and popular opinion is
guaranteed by the Qur’an and the champions of the Qur’an, in
theory and in practice. 

With this understanding, an Islamic government is duty
bound to break down all barriers of communication as well as inter-
national boundaries and conventional bounds that impede the free
flow of information about Islam (tab løgh and da‘wa∆). The earth’s
pop ulation has to be free when it lis tens to Allah (Â). And the
responsibility for guaranteeing such universal freedom falls on the
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shoulders of the committed Muslims in an Islamic govern ment. 
people, Muslims and non -Muslims alike, have to realize that

human governments are capable of managing, modifying, and
manipu lating social conditions and public opinion in such a way
that God Himself and what He has to say become controversial,
elementary, or just “outdated.” This real-life scenario, which is
demonstrable in the world today, has to be addressed by Muslims in
positions of power. These Muslims entrusted with power must real-
ize that the “Hollywood” grip on the public mind has to be broken.
The media-induced trance has to be lifted. These worldly powers
make it their job to go after Muslims everywhere; this struggle has
to be the central con cern of Muslims in authority, lest Islam itself
succumb to the forces of the status quo and the power -mongers who
see in Islam an enemy that must be defeated. 

When the level of contention is raised in the Muslim collec-
tive mind to one between the authority of Islam on one side and
the power-perverts (the us govern ment, the russian government,
the french government, the British government, etc.) on the other
side, the Muslims will realize that the Qur’an and Islam are not
interested in forcing anyone to convert or to abandon their heart-
felt convic tions. rather Islam and the Qur’an are clear that all
power ramparts that stand in the way of communicating the
Qur’anic content across nation al, racial, cultural, and formal barri -
ers should be removed, if neces sary by the use of force. When this
is done the døn of Allah (Â) will prosper on His earth. To this end
Allah’s (Â) døn admits no united Nations shackles and no “super-
power” that will veto its access to the peo ples of the world. When
these “customary” restrictions are elimi nated by the Muslims’ use of
force (when the circumstances dictate it), no one will be afraid to
become a Muslim fearing he will be ostracized, stigmatized, or
inden tured. The powers that were capable of ostracizing, stigmatiz-
ing, and indenturing will no longer be around because they will
have been neutralized by the Muslim power initiative. 

The aims of jihad should be understood within this frame-
work. The principles of jihad that may eventually lead to military
action were meant also to tackle these types of circumstances that
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have become the products of govern ments that cannot see any pos-
sibil ity of reconciling Islam and free dom of political, civil, and ide-
olog ical expression. 

Jihad was prescribed to fortify and shield the collective
Muslim mind and conscience from danger, injury, and destruction.
When Muslims identify and define jihad within this power-based
under standing, they will be surprised to realize that their private
lives and their public behavior, both of which are essential to their
life within the framework of shari‘ah, are no longer vulnerable to
bullies and intimidators. When jihad is raised to such a level, it
gives Muslims the confidence they need, and at the same time it
strikes terror into the hearts of the kœfirs, which is what they
deserve. Jihad is meant to take on all the earthly power-structures
that distract from a nor mal and natural attention by men to what
Allah (Â) says. 

This is jihad as it ought to be understood from all its Qur’anic
references. This is a jihad that brings eventual triumph through the
sacrifices of shahøds (martyrs) and the selfless ness of loyal and spir-
ited Muslims.

These œyœt were a source of instruction to the core Muslims in
Madinah who were locked in a power struggle with the mushri ks of
Quraysh, and many of whom were expelled from Makkah by force.
Belonging to Islam and belonging to the prevalent power structure
in Makkah became mutu ally exclusive. These œyœt layout the prin-
ciples of jihad in the con text of those times, but they are equally
applicable to our own times. 

These œyœt begin by telling the Muslims to fight those who
were and who still are fighting them. They tell the Muslims to wage
war against those who are at war with them wherever and when -
ever. But this Islamic war should be fought without aggression or
unprovoked and unnecessary vio lence, “And fight on Allah’s
course against those who are fighting you; and do not aggress, for
Allah does not favor aggressors” (2:190).

This œya∆ defines in plain terms how Muslims should engage
the enemy in battle. It is apparent from the words of the œya∆ that
Muslims must take on those oppo nents who consider themselves
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to be in a state of war with the Muslims. When Muslims go to war
they do so for Allah’s (Â) sake. unlike all other societies
throughout all his tory, when people fought for the sake of religious
bigotry (such as� the European Christian Crusades of a thousand
years ago); or when they fought for nationalis tic, tribal, or racial
reasons (17th to 19th-century Europe, and 20th-century fascism);
or when they fought for imperial aggrandizement and eco nomic
exploitation (including the West’s contemporary “national inter-
est” wars in Iraq, Afghanistan, yugoslavia, Chechnya); or when
they fought wars of aggres sion resulting in enslavement (apartheid
and Zionism) and politi cal and economic dependence (colonial-
ism and neo-colonialism); the Islamic purpose of jihad is to break
down all barriers that interfere with the direct communication of
Allah’s (Â) purpose and the Qur’an’s meanings to all societies.
No Muslim should need a permit to broadcast the Qur’an and its
mean ings anywhere. No Muslim should have to submit to censures
for printing, publishing, or writing the meanings of the Qur’an and
sunnah. No Muslim should ever be required to please any govern-
ment by withholding or restricting the meanings of the Qur’an and
sunnah from any gathering or forum. No Muslim should ever be
required to obtain a visa to go to any particular land in the world
for the purpose of explaining, outlin ing, and communicating the
mean ings of Allah’s (Â) words and the prophet’s (r) actions.
This transnational, transcultural, and translegal right belongs to
the com mitted Muslims who, in humility of self and pride of Islam
feel the responsibility to connect the unknowing around the world
to Allah’s (Â) Word. But obviously, in today’s world there are
obstacles and real barriers between those who understand the
Qur’an and want to communicate its meanings, on one side, and
those who are ignorant of the Qur’an and are in need of its mean-
ings, on the other.  

The currently dominant materialistic world has reserved the
right to a free flow of information and travel to the capitalists and
the power classes of the world. It is the words and claims of the
moneyed and powerful that have free access to far and near. This
whole sce nario has to be changed. Allah’s (Â) servants and sub-
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jects must lead this change. But this change — con trary to our best
hopes and wish es — can never be a “peaceful” one. The triangular
relationship between power, wealth, and legiti macy in the modern,
Westoxic world is so entrenched and fortified that the only force
left for mankind to break out of this trian gle is the force of jihad. 

Any experienced human being knows that the judges of the
land are in more than one way the captives of the power structure
elites — politicians, decision makers, and people of “status.” These
influential politi cians and decision makers are indebted to the busi-
nesses, capital ists, and financiers who lubricate the formers’ politi-
cal rise to power. The courts, the constitutions, and the capitalists
will not permit Allah’s (Â) words to move the people of the world
to rectify the course of human history and ensure that jus tice is the
order of the day. The tri umvirate of court, constitution, and capital
will lock hands and merge minds to abort any Islamic attempt to
bring down the mental and mili tary barriers through jihad, thereby
setting the world straight with equality and justice. That is what it
means to have Allah’s (Â) Word supreme. Muslims are not
involved, nor should they be, in wars that are for some national
interest or to secure markets for commodities and industries, “And
do not aggress; for Allah does not favor aggres sors.”

In times of armed conflict aggression may take the form of vic-
timizing those who have no malice or have done no wrong to the
Muslims. peaceful civilians should never be equated with hos tile bel-
ligerents. These peaceful civilians include women, children, the eld-
erly, the clergy of any reli gion or faith, as well as all those sectors of
society who are the vic tims of their own establishment: the orphans,
the needy, the oppressed, the minorities, and so on. There are rules
of engagement when Muslims go to war, and no Muslim command-
er or officer has the right to violate the Islamic standards of warfare.
The atrocities that have so often been committed by military pow-
ers, historically and nowadays, against innocent people have no
place in the con duct of warfare according to the standards of Islam. 

Although Muslims hesitate to say so, the fact is that Muslims
are generally emotionally and humanely superior to their adver -
saries. The element of taqwå, because a Muslim fears the pun -
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ishment and power of Allah (Â), acts as the strongest deterrent
against the wickedness that often accom panies warfare. still fresh
in our memories is the mass rape of Muslim women in Bosnia by
“Christian” serbs. And these “Christian” serbs called these rapes of
about 60,000 (according to one count) Muslim women “an act of
war.” Also fresh in our minds is the us invasion of Iraq in which a
million Iraqi civilians were murdered, four million were displaced,
two million orphans were created, and one million Iraqi women
were turned into prostitutes. All of this was characterized as “col-
lateral damage” by the us Department of Defense.183

The Islamic references for conduct during war are the Qur’an
and the sunnah, but how do they compare to the references of
Western civi lization, or more precisely, the Judeo-Christian refer-
ences? Beside this immediate lesson in the Qur’an, there are others
in the coming s¥ra∆s on how Muslims should prosecute their wars
and the higher standards they are held to. But before moving on,
consider a few hadiths that will help to deliver a feel for Islamic
military conduct in times of war. Ibn ‘umar narrates that,

…a woman was found dead in the aftermath of the Prophet’s
(r) military campaigns and so the Prophet (r) gave orders
not to kill women and children.184

The prophet of Allah (r) declared,  “While in combat avoid [target-
ing] the face.”185 Ibn Mas‘¥d relays the follow ing from the prophet
(r), “The people most indisposed to killing are the people of ømœn.”186

‘Abdullœh ibn yazød al-Anßœrø relates that, “…the Prophet (r) for-
bade pillage and mutila tion.”187 Ab¥ ya‘lå said,

We went on a military expedition with ‘Abd al-Ra˙mœn ibn
Khœlid ibn al-Walød…He then exhibited four enemies and
ordered that they be executed by a method called ßabran [slow
execution by using the dull side of the sword]. This was
relayed to Ab¥ Ayy¥b al-Anßœrø, who said, “I heard the
Prophet of Allah (r) banish that type of execution. By He
who is in control of my soul, if it were a hen I would not have
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killed it in such a manner.” When ‘Abd al-Ra˙mœn heard that
com ment, he freed four slaves.188

When the prophet (r) appointed military commanders he would
advise them repeatedly to demonstrate the fact of their taqwå, that
is, their faith that Allah’s (Â) power is above theirs, in their pri-
vate and public actions. He would say to them,

Commence your military engagement in the name of Allah
and on His [outlined] course of action [fø sabølillœh]. Fight
against those who are opposed and antagonistic to Allah.
Commence military operations but do not act treacherously,
do not mangle or butcher, and do not kill young chil dren.”189

Mœlik reports that Ab¥ Bakr said to his troops,

you will find people who say that they have devoted
themselves to God [monks, priests, clerics and schol ars].
leave them to what they have devoted themselves to.
Do not kill women, children or elderly peo ple.190

It is not easy to maintain this type of order in the face of tempta -
tion for revenge and retaliation in a climate of hostility. But this
was exactly the behavior of the Muslim military and its ground-
breaking military conduct. That is because an Islamic military
force should be the Qur’an in flesh and in blood, “And fight on a
course to Allah those who launch aggression against you, but do
not initiate hostilities [because] Allah does not favor those who
initiate hostil ities.”

Muslims knew very well that they would never achieve mili-
tary victory because of their numbers: they were almost always out-
num bered. They were also keenly aware of the fact that they would
never triumph in a war because of any superior military technology
because they were almost always technologically “inferior.” Their
enemies had the material and phys ical� balance tipped to their
advan tage. The Muslims knew, however, that they had Allah (Â)
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on their side because they minded Him, they obeyed Him, and they
honored Him. They knew that if they were to relinquish this unique
relation ship with Allah (Â) and His prophet (r) they would be
doomed. That is why these vulnerable Muslims obeyed and followed
Allah’s (Â) instructions all the way to the bat tlefield, even though
their enemies tempted them through the human feeling of revenge
by mutilating Muslims in unheard-of ways. 

But if the Muslims do not com mit war crimes in retaliation for
war crimes committed against them, that does not mean that the
Muslims in arms are going to end the war because of savage and
cold-blooded behavior by their enemies. on the contrary, the
instructions from on high tell the Muslims to pursue the war with
these foes whose agenda is to displace Muslims from their home -
lands, render them refugees, and massacre them on their own turf.
Allah (Â) instructs combatant Muslims to wage war against such
enemies anywhere and everywhere they are found, with the excep-
tion of al-Masjid al-Óarœm. But this exception is revoked if these
ene mies launch hostilities at the site of al-Masjid al-Óarœm; in this
case Muslims are instructed to fight them even there. The other
devel opment that will stop the Muslims’ war is that these kœfir
antagonists accept and acknowledge the authority and døn of Allah
(Â), even if the destruction and mayhem they had inflicted on
Muslims is unconscionable,

And kill them, wherever you may catch up with them,
and expel them from where they have expelled you, for
fitna∆ is more menacing than murder. And do not
clash with them at al-masjid al-Óarœm unless they
wage war against you there; if they battle against you,
you battle against them: thus is the earnings of the
kœfirs. But if they desist, then Allah is forgiving and
compassionate (2:191).

The fitna∆ in the above œya∆, which is more menacing than
mur der, is the assault on the most pre cious possession in life: free-
dom for all people to choose Allah’s (Â) døn. When this freedom
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is denied the value of life is diminished and its quality declines.
This freedom can be taken away from people through a legally
binding command or decision, such as is done in coun tries where
dictatorships and authoritarians dominate. or this freedom can be
taken away from people by undermining the idea and princi ples
that resonate with the mean ings of the Qur’an. This is what is hap-
pening in the “free world,” where a combination of factors make
the concept of a relationship with God meaningless. The nature of
Western society is a fitna∆ because if anyone tries to fit God into the
Western established order, he runs the risk of being crushed by the
established order or being effec tively marginalized to the extent
that he appears backward or worse. 

Euro-American societies have invested two millennia in a
frantic and tortured evasion of scripture, so that any system or dis-
pensation that relates to God is the last thing that would find any
official or “mainstream” support. Kufr is very attractive in Western
society; commitment to God is offensive. What can one say about
a society that, in its avidity to demonstrate its secular credentials at
home and in its hostility to Islamic determination anywhere, pro-
scribes hanging the Ten Commandments in classrooms and court-
rooms? Is this not a fitna∆? Is it not a fitna∆ to project adultery as not
only acceptable but fashionable, given such positive euphemisms as
“an affair,” “sexual indiscretion,” or an “amour?” Drugs, addiction,
homosexuality, and abortion are fitna∆s because each kills in its
own way. When divine values are out and satanic habits are in,
then fitna∆ is on hand. The worst part of this institutionalized and
constitutionalized fitna∆ is that there are hundreds of millions of its
victims who cannot see the whole picture and who, in the absence
of the Qur’anic message, think they are modern, civilized and cul-
tured when in fact they are slid ing into the abyss of a moral melt -
down, a social suicide, and a civilizational catastrophe. 

That is why it is imperative to have a universal standard of
free dom that guarantees a free flow of information about Allah
(Â), the Qur’an, the prophet (r), and Islam. The pur pose of our
existence on earth is to have a working relationship with Allah
(Â), a relationship that is inti mate and yet practical. Every effort
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is honored by Allah (Â) as long as it is devoted to Allah (Â).
one of the most honorable acts is to embrace Him with heart, soul,
and mind in an air of freedom and free will; and in an environment
where the power to think, speak, and act is not compromised by the
impositions of corrupt governments and bureaucracies. The
absence of this freedom, now prevalent around the world, is the
major fitna∆ that can only be addressed by a call to arms. 

The nonexistence of this freedom renders us the living dead.
There are people who have thought out this whole process. There
are minds behind a lifestyle that makes one think that one is free
when really one has lost the most pre cious freedom there is: the
freedom to adhere and conform to Allah (Â). That is why, when
the Muslims evolve and reach the stage of a power bloc, they are
instructed by Allah (Â) not only to wage war against these ene-
mies of humanity but to kill them, not for pleasure or for
vengeance, but as a necessity for the greater benefit of society. This
is why the mode of jihad must be the standard of Islamic military
behavior: do not mutilate, do not incinerate, and do not take per-
son al revenge.

Nevertheless, there is one place on earth where no fighting
should occur, and that is al-Masjid al-Óarœm in Makkah. Allah
(Â) has designated this one area as a safe and secure zone. Its sur-
rounding areas should also be safe and secure, in Allah’s (Â) ful-
fillment of the du‘œ’ of Ibrœhøm (a). furthermore, this area should
be a refuge, a haven, and an asylum for people who feel threatened,
intimidated or imperilled. The only ones to be fought there are the
die hard kœfirs who do not acknowl edge the sanctity of this refuge.
That is why, if these kœfirs aggress against Muslims even at this holi -
est of places, then Allah (Â) permits the Muslims to fight them
there. once the Muslims begin this fight they should not cease
until Allah’s (Â) enemies are eliminated. 

“But if they desist, then Allah is forgiving and compassion-
ate.” This means that if the aggressors desist and abandon their
kufr, Allah (Â) may welcome them into His amnesty and care
with forgiveness and par don. The important caveat here is that a
temporary cessation of hostilities and agreeing not to spread the
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fitna∆ do not qualify these kœfirs for amnesty from the Muslims; they
must agree to quit their kufr completely, otherwise the Muslims will
only agree to a ceasefire.

This Islam is truly magnificent and superior! Imagine all the
bloodshed these kœfirs have caused over the centuries, yet if they
forsake their kufr, and enter into the døn of Allah (Â), they will be
granted forgive ness, even though they may have been up to their
knees in blood! 

The Islamic military effort has been fabricated and forged to
elimi nate the factors that cause human beings to discount or push
aside Allah’s (Â) choice for a dignified human life, that is,
Allah’s (Â) døn. There should be no social, eco nomic, or other
pressures that exclude any human being from choosing Allah’s
(Â) solution to human problems. likewise, there should be no
power on earth that lures or buys humans to choose anything
besides Allah (Â) as superior and savior. This type of world with
these types of free choices can only be a reality when Muslims
themselves obtain power. By these œyœt, Muslims are taught and
coached to obtain power, use power, and pur sue power with no
apologies or excuses. The harsh world outside is telling the pow-
erless Muslims of today from Central Asia to southern Africa that
there is no alternative to the use of force, pro vided they use it as
Allah (Â) advises them to, 

And battle with them until there is no longer fitna∆
and the døn becomes Allah’s. And if they refrain, then
there shall be no dis position to fight except against the
offenders (2:193).

These words were first revealed to address the way Muslims
should respond to the hostile mushriks in the Arabian peninsula.
The Arabian mushriks had the power and influence to make people
think and act against Islam when Islam was not yet in practice.
Even when Islam gained a power base in Madinah, the mushriks still
sought to turn people away from choosing Islam of their own free
will and convic tion. But this œya∆ and its attendant teach ings are
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not meant to be confined to the Arabian penin sula. This Qur’an is
a living docu ment, so jihad proceeds until the last Day. 

There are still power elites in the world who are engineering
social conditions and developing mental images that enslave man’s
will and arrest his higher judg ment. These subtle elites have devel-
oped techniques to block minds and consciences from choosing
Allah’s (Â) døn. Muslims should know better than anyone else
that these elites are so well entrenched that only a worldwide
Islamic state and administration can realistically hope to liberate
people, not with a sense of false freedom but with the full freedom
that enables them to face Allah (Â) and say, “We accept you and
con form to you,” or “We do not.” 

No wanton attack on innocent people, reactionary violence,
or anarchic insurrection is the answer. Any premature effort to rid
the world of these elites is counterpro ductive. It is unwise to com-
mit random acts of violence in the absence of a groundswell of pub-
lic opinion that has identified these elites as the evil they are and
the evil they represent. It is also illogical for hit-and-run armed
groups to try to defeat the military capabilities of these elites. They
own the us military, NATo, the intelligence services, the CIA,
the supreme Court, and many of the lower courts. They control,
either directly or indirectly, most of the state, county, and local law
enforcement agencies. To ignore this fact is folly. 

In today’s world (1430AH and 2009CE) there is a coordinated
war against Islamic self-determi nation. This is not a random affair.
fighter aircraft do not just happen to drop bombs on Muslims in
Chechnya, Iraq, Afghanistan, pakistan, and somalia; they need
pilots who receive orders from politicians who, in turn, are
groomed by the “system” to reach high offices where decisions are
made to annihilate all Muslims seeking self-determination, wher-
ever they may be. The establishment, from the highest office in the
land, the presidency, to the low-ranking executioner, are the arms
of the shadowy elites. The Islamic revolution in Iran and the
Islamic movement all over the world are vilified by officialdom. All
this is not haphazard, nor is it thought less. These elites include
such cap italist dynasties as the Bilderbergs; state and governmental
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institutions such as the Council on foreign relations (Cfr) and
the Trilateral Commission; and such shadowy cabals as the skull
and Bones society and the Committee of 300.191 

Entertain no doubt about it; these elites have to be fought.
But the fighting force that is required is an Islamic fighting force
that pro ceeds from the worldwide ummah. The more the Islamic
peoples are subjected to wars, conspiracies, bombardment, disloca-
tion and dis memberment, the more they are challenged to come to
their senses and understand what Allah (Â) is telling them in
these œyœt. They have to fight back and they have to nurture a will
to kill those who aggress against them. If these elites quit their trou-
ble-making and mis chief, which is highly unlikely, then they spare
themselves the consequences of this Islamic jihad, “And if they
end [their kufr pur suits] then there shall be no mili tary assaults
[by muslims] except against offenders.”

later in S¥ra∆ al-Barœ’a∆ (al -Tawba∆), instructions were given
by Allah (Â) to purge the whole Arabian peninsula of all mushri k
forces. Kufr power bases in the Arabian peninsula were now
anathe ma. These dictatorial elites (mushriks) had to leave the
peninsula or declare their public affiliation with the Islamic power.
This development accompanied the progress and diffusion of Islam
throughout the peninsula. The Islamic front, at a time of war with
persia and the Byzantines, could not tolerate physical and material
opposition from within the Arabian peninsula. 

This assault against offenders in times of war by committed
Muslims is the equivalent of defending the oppressed, guaran teeing
their true freedom, and securing justice in society. Then the œyœt go
on to describe the sig nificance of fighting during the months of
security (al-ashhur al -˙urum),

A sacred month for a sacred month [of fighting]: for a
violation of sanctity is [subject to the law of] just retribu-
tion. Thus, if anyone commits aggression against you,
attack him just as he has attacked you, but remain con -
scious of Allah [and His power over you], and know that
Allah is with those who are conscious of Him (2:194).
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so whoever violates the sancti ty of the holy months by acts of
war cannot expect to be exempt from counter acts of war. In Islam
there are two sources of security and sanctity: al-Masjid al-Óarœm
(a place) and the sacred months (a period of time). Everything in
these two spheres of time and place is off-limits: lives, wealth and
sanctities. Nothing and no one should be harmed in these spheres
of serenity. But whoever breaks this code of security shall be the
first to suffer from lack of security. But the Islamic retribution for
such acts of hostility is performed with in the Islamic norms and
according to Islamic moral principles, “Thus, if anyone commits
aggression against you, attack him just as he has attacked you.”
Muslims are instructed to observe a proportional response to the
initial aggression against them at their holy sites and times. This
they should do as a matter of their own taqwå. They know that
with out this taqwå they are at a loss, so the power presence of Allah
(Â) is ever-present in their mind and morale. 

This all-out mobilization of Muslims for jihad, in addition to
manpower, is in need of a budget. True, at the onset of this mili-
tary mobilization there were Muslim volunteers for the war effort
who would secure their own weapons, means of transportation,
and provi sions. strictly speaking, at that time there were no
salaries for the soldiers and senior commanders of Islam. It was all
done, more or less, on a voluntary basis. This is how moving and
how powerful this Islamic momentum was. people were coming
forth with their own expenses to cover the war budget. But there
were also many poor people who were motivated to go to the war
front and felt very com mitted to the war effort, but they could not
find the resources to cover their needs. They would approach the
prophet (r) and ask him to help them defray these expenses when
the journey to the war front was long. sometimes the prophet (r)
could not help them,

Nor [is there blame] on those who came to you [o
Prophet, with the request] that you provide them with
mounts, and when you said “I cannot find anything
where on to mount you” they turned away, their eyes
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overflowing with tears out of sorrow that they had no
means to spend [for jihad] (9:92). 

This is one of the reasons the Qur’an and the prophetic guide-
lines tell Muslims to spend for the cause of Allah (Â): to equip the
war riors of Islam. usually the call for jihad was accompanied by a
call for donations and contributions for the cause of Allah (Â).
The withhold ing of money from this war-effort is almost treason,
“And spend [freely] in Allah’s cause, and let not your own hands
throw you into destruction; and persevere in doing good, behold,
Allah loves the doers of good.”

Withholding money from such a cause is a form of self-
destruc tion through a lack of generosity; it is also an act of social
destruction through incompetence and disabil ity. This is especially
so in an Islamic order that is rooted in a spirit of military volun-
teerism. The œyœt form a parallel between the high points of jihad
and spending fø sabølillœh, on one hand, and the perfection of human
deeds, on the other, “and per severe in perfecting your good deeds;
for Allah loves those who [try to] perfect their good deeds.” This
is one of the highest ranks in a man’s relationship with Allah (Â).
This i˙sœn is defined by Allah’s Messenger (r), “[I˙sœn is] to adopt
and conform to Allah as though you see Him; for though you do not see
Him, He certainly sees you.”192

Hajj: A Symbol of the universal Human Brotherhood

And consummate the Hajj and the ‘umra∆ in the
honor of Allah, and if you are held back, give instead
whatever offering you can easily afford. And do not
shave your heads until the offering has been sacrificed,
but he from among you who is ill or suffers from a head
injury shall redeem himself by fasting, or ßadaqa∆, or
[any other] act of devotion. And if you are hale and
secure, then he who takes advantage of ‘umra∆ before
the [time of] Hajj shall give whatever offering he can
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easily afford, whereas he who cannot afford it shall fast
for three days dur ing the Hajj and for seven days after
your return, that is, ten full [days]. All this relates to
him who does not live near the Inviolable masjid. And
remain conscious of Allah [and His power pres ence],
and know that Allah is severe in retribution. 

The Hajj is [a matter of] well-appointed months. And
whoever undertakes the Hajj in those [months] shall,
during the Hajj, abstain from lustful speech, from
deviant behavior, and from quarreling; and whatever
good you may do, Allah is aware of it. And make provi-
sion for yourselves, but, verily, the best of all provisions
is an awareness of Allah[and His power]; remain, then,
conscious of me, o you who are of core knowledge. 

[However] you will be com mitting no sin if [during
the Hajj] you seek to obtain any bounty from your
Sustainer. And when you surge downward in multi-
tudes from ‘Arafœt, remember Allah at the Sentimental
Sanctity (al-mash‘ar al-Óarœm), and remember Him as
the one who guided you after you had indeed been lost
on your way; and surge onward together with the mul-
titude of all the other people who surge onward, and
ask Allah to forgive you your sins, for, verily, Allah is
much-forgiving, a dispenser of grace. 

And when you have performed your acts of wor ship,
[continue to] bear Allah in mind as you would bear
your own fathers in mind, nay, with a yet keen er
remembrance! For there are people who [merely] pray,
“o our Sustainer! Give us in this world,” and such
shall not partake in the blessings of the life to come. 

But there are among them such as pray, “o our
Sustainer! Grant us good in this world and good in the
life to come, and keep us safe from suffering through
the fire:” it is these that shall have their por tion [of
happiness] in return for what they have earned. And
Allah is swift in reckoning. 
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And bear Allah in mind during the appointed days,
but he who hurries away within two days shall incur
no sin, and he who tarries longer shall incur no sin,
provided that he is conscious of Allah. Hence remain
conscious of Allah, and know that unto Him you shall
be gathered (2:196–203). 

What follows in this sequence of linking human activity to the
cycles of the moon, after rama∂œn, and fighting during the sacred
months, is a discussion of the major and the minor pilgrimages (the
Hajj and the ‘umra∆). This les son lays out the purposes of Hajj. It
will surprise some to realize that the Hajj today is not what it was
in the days of Allah’s prophet (r). In fact, the Hajj in our time is
as dead as it was in the time preced ing the prophet (r), in the dark -
est nights of jœhiløya∆. The pre -Islamic Arabians of the time of Ab¥
Jahl and Ab¥ lahab had reduced the Hajj to fit into their pro-
establishment culture; similar ly, the saudi royals have tradition -
alized and customized the Hajj to fit into their pro-American and
pro-Israeli allegiance. At the time these œyœt were revealed, Hajj
was a status quo activity, traceable in the public mind of the
Arabians all the way back to Ismœ‘øl and Ibrœhøm (Ç). These œyœt
along with the others about the Hajj and ‘umra∆, overhauled this
“dead” ritual, purging it of all kufr and shirk overtones. The Hajj of
these œyœt was to assume a meaningful and practical role in the
growing Islamic social order. 

The first performance of the Qur’anic Hajj was in 9AH under
the supervision of Ab¥ Bakr. The following year, the prophet (r)
himself per formed the Hajj. During this Hajj, Ab¥ Bakr and Imam
‘Alø, on instructions from Allah’s prophet (r) announced, “After
this year there shall be no mushrik doing †awœf [circumambula tion]
around the Ka‘bah.” 193 With this consolidated Islamic power posi-
tion the œya∆ was disclosed, “…mushriks are nothing but ritually
unfit; and so they shall not approach the Sacred masjid from this
year onwards” (9:28).

It would be helpful to know when œyœt 2:196–203 were
revealed in the context of the establishment of Islamic political
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reality in Arabia. There is a historical narrative that says the œya∆,
“And if you are held back, give instead whatever offer ing you can
easily afford,” was revealed during the sixth year of the Hijrah.
However, there is no consensus among the Islamic historians about
when exactly the Hajj became an Islamic obligation. some Islamic
scholars suggest that the Hajj was mandated by the œya∆, “And con-
summate the Hajj and the ‘umra∆ in the honor of Allah,”
(2:196) while others attribute it to the œya∆, “And people owe
Allah the pilgrimage to the [Sacred] Sanctuary — those who are
capable of it” (3:97).

When precisely these œyœt were revealed is unclear, however.
some scholars, such as Ibn Qayyim al-Jawzøya∆, argue that Hajj
became mandatory during the ninth or tenth year of the Hijrah,
perhaps based on the fact that the prophet (r) himself conducted
his Hajj during the tenth year of the Hijrah, presumably soon after
it had become an obligation.194 This, though, is not a solid basis of
deci sion. There may have been some interferences, intrusions, and
impositions� that caused the prophet (r) to delay his Hajj until the
tenth year; he sent Ab¥ Bakr as head of the Hajj delegation during
the ninth year. It has also been reported that the prophet (r)
intended to go to Hajj after return ing from the military campaign
of Tab¥k, but deferred it because he realized that the mushriks were
still going to the Hajj and going around the Ka‘bah undressed. It
was after this that S¥ra∆ al-Barœ’a∆ was revealed and the prophet
(r) sent ‘Alø ibn Abø œ̌lib to recite its opening œyœt to the people.
These œyœt spelled out the Muslims’ relationship with others: any
agreement with the mushriks must be terminated, and the peo ples’
assembly at Minå is the place of na˙r (sacrifice). ‘Alø’s public state-
ment declared that paradise would be not accessible to a kœfir, that
no mushrik would henceforth be per mitted to the Hajj, no
unclothed person would be able to circle the Ka‘bah, and that who-
ever entered into a pact with Allah’s Messenger (r) shall have it
honored until it expires. Thus Allah’s prophet (r) did not go to the
Ka‘bah for Hajj until it was free of the mushriks.

There is some reason to believe that the obligation of Hajj was
communicated to the Muslims before the last year or two in
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Madinah. There are also indica tions that it may have taken place
in Makkah before the Hijrah, although this is a minority view. This
view is based on œyœt in S¥ra∆ al-Hajj, a Makkan s¥ra∆, detailing the
rites and rituals of the Hajj that Allah (Â) revealed to Ibrœhøm
(a).195 These œyœt include, 

For, when We assigned unto Ibrœhøm the site of this
Temple, [We said to him], “Do not ascribe divinity to
any beside me!” and, “Purify my Temple for those
who will walk around it, and those who will stand
before it [in meditation], and those who will bow down
and prostrate themselves [in prayer].”

Hence, [o muhammad], proclaim you unto all peo-
ple the [duty of] Hajj. They will come to you on foot
and on every [kind of] fast mount, coming from every
far-away point [on earth], so that they might experi-
ence much that shall be of benefit to them, and that
they might extol the name of Allah on the days
appointed [for sacrifice], over whatever heads of cattle
He may have provided for them [to this end]; eat, then,
thereof, and feed the unfortunate poor.

Thereafter let them bring to an end their state of
self-denial, and let them fulfill the vows which they
[may] have made, and let them walk [once again]
around the most Ancient Temple.

All this [is ordained by Allah]; and if one honors
Allah’s sacred commandments, it will redound to his
own good in his Sustainer’s sight… (22:26–30).

This is [to be borne in mind]. And anyone who honors
the symbols set up by Allah [shall know that], verily,
these [symbols derive their value] from the God-con-
sciousness in the [believers’] hearts (22:32).

And as for the sacrifice of cattle, We have ordained it
for you as one of the symbols set up by Allah, in which
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there is [much] good for you. Hence, extol the name of
Allah over them when they are lined up [for sacrifice];
and after they have fallen lifeless to the ground, eat of
their flesh, and feed the poor who is contented with his
lot [and does not beg], as well as him who is forced to
beg. It is to this end that We have made them sub-
servient to your needs, so that you might have cause to
be grateful. [But bear in mind]: never does their flesh
reach Allah, and neither their blood; it is only your
God-consciousness that reaches Him. It is to this end
that We have made them subservient to your needs, so
that you might glorify Allah for all the guidance with
which He has graced you. And give you this glad tid-
ing to the doers of good (22:36–37).

Clarified in the œyœt above are some of the rituals of Hajj. The act
of sacrificing cattle, the †awœf around the Ka‘bah, leav ing the state
of i˙rœm (i˙lœl), and the invocation of Allah’s (Â) name are all basic
parts of the Hajj. This address binds the Islamic ummah to the his-
torical legacy of Ibrœhøm (a), and suggests that Hajj was obligated
on the Muslims while they were still in Makkah. It was the obsta-
cles and complica tions imposed by the Makkan mushriks, who were
in physical control of the Ka‘bah, that caused the Muslims to delay
their Hajj. It appears that some Muslims from Madinah did go to the
Hajj in the early years after the qibla∆ was changed from al-Quds to
Makkah, during the second year of the Hijrah. 

suffice it to say that the Muslims had very limited access to
Makkah while it was in mushrik control and also the nexus of the
prophet’s (r) enemies. It was when Makkah became an Islamic
domain that the Muslims streamed to it in their multitudes. 

“And consummate the Hajj and the ‘umra∆ in the honor of
Allah…” some scholars interpret this œya∆ as making both the
Hajj and the ‘umra∆ mandatory. To others, it means that once
someone sets out for Makkah and Madinah for the purpose of Hajj
and ‘umra∆, he should complete both. It should be noted that, in
so far as performing a set of rites and rituals, the ‘umra∆ is virtual-
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ly the same as the Hajj; the only differences are that in the ‘umra∆
there is no assembly on Mount ‘Arafœt, and that it may be per-
formed at any time, while the Hajj is restricted to a particular time
of the year. Among the scholars who say that the ‘umra∆ is as com-
pulsory as the Hajj are the shœfi‘øs and the Óanbaløs. As well as the
œya∆ above, they cite the following one as a proof of their position, 

And [hence] behold, al-Íafœ and al-marwa∆ are among
the symbols set up by Allah; and thus, no wrong does
he who, hav ing come to the Temple for Hajj or ‘umra∆,
strides to and fro between the two (2:158). 

Among hadiths of the prophet (r) on this topic are,

Whoever can afford it should initiate a Hajj and an ‘Umra∆.196

‘Umra∆ has been inducted into Hajj until the Day of
Resurrection.197

Indeed, the Hajj and the ‘Umra∆ are two obligations; you may
discharge your duty by begin ning with either of the two.198

on the other hand the Malikøs and Óanaføs, among others, say
that the ‘umra∆ is a sunnah, and thus an optional ritual. They point
out that in several œyœt making the Hajj an obligation, there is no
mention of the ‘umra∆. Their citations include, “Hence, Hajj to the
[Inviolable] House is a duty owed to Allah by all people who are
able to undertake it…” (3:97) and “Hence, [o muhammad] pro-
claim you to all people the [duty of] Hajj; they will come to you on
foot and on every [kind of] fast mount…” (22:27). They also point
to the well-known hadith about the five pillars of Islam, in which the
Hajj is listed but the ‘umra∆ is not.199 There is also a hadith ascribed
to the prophet (r) in which he  says, “Hajj is a jihad and ‘Umra∆ is a
voluntary act.”200 Another hadith records the prophet’s (r) answer to
a man who asked whether the ‘umra∆ is a reli gious obligation, “No,
but if you do the ‘Umra∆ it is better for you.”201
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What is clear from the Qur’an is that the Hajj and the ‘umra∆
are open invitations for all Muslims to go to Makkah and Madinah;
but this is unacceptable to the administrators of Makkah and
Madinah today. Their worst nightmare is for the Muslim public to
become aware of their duty so routinely that tens upon tens of mil-
lions of Muslims perform the pilgrimages every year, instead of the
measly few million who do so nowadays. 

Although the performance of Hajj and ‘umra∆ is binding
upon Muslims, if any imminent danger or disease threatens the pil-
grims, they are permitted to relieve them selves of what is left of
Hajj or ‘umra∆. This is called i˙ßœr (enclosure or confinement).
And because of the threat of an enemy or an epidemic, Allah (Â)
reveals, “And if you are held back, give instead whatever offering
you can easily afford” (2:196). In this case, the pilgrim offers a
sacrifice, leaves his i˙rœm (ceremonial garb and status) and returns
to his non-cere monial status (i˙lœl). This can be done, if necessary,
even by those who have just entered the environs of Makkah and
who have not yet approached al-Masjid al-Óarœm or performed any
part of the Hajj or ‘umra∆. 

This œya∆ was revealed during the sixth year of the Hijrah,
when the prophet (r) and his companions were at Óudaybøya∆ but
the mushriks constituted a threat that made it impractical for them
to reach al-Masjid al-Óarœm. When the agreement of Óudaybøya∆
was signed between the Islamic forces and the mushriks, the
Muslims could be legally admitted to Makkah to perform the
‘umra∆, but in the following year. After the revelation of this œya∆,
the prophet (r) ordered the Muslims with him to offer their sacri-
fice and leave the state of i˙rœm, but the Muslims were reluctant to
do so before reaching the place of sacrifice in the normal sequence
of Hajj rites. Many of these Muslims, who had been expelled from
Makkah earlier, had not visited the Holy sanctuary for the better
part of six years, and now so close were they to Makkah in their
i˙rœms, they could not countenance waiting yet another year.
Nonetheless, as they saw the prophet (r) him self doing what he
commanded them to do, they followed suit, taking off their i˙rœms
and making the animal sacrifices. 
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“Whatever offering [sacrifice] you can easily afford” is a ref-
er ence to livestock such as cows, camels, goats, and sheep. It is per -
missible to have a number of pil grims sharing in the sacrifice of a
cow or camel. This happened at Óudaybøya∆, when seven Muslims
shared the offering of a sacrificial cow or camel. A sheep or a goat,
however, can only suffice as a sacrifice for one Muslim. 

It seems that the reason for this license of i˙ßœr is to facilitate
Hajj and ‘umra∆, and to encourage Muslims not to fear travelling
to Makkah because of the presence of potential enemies or disease.
If an enemy or a contagious disease threatens a Muslim’s life in
Makkah during the Hajj or ‘umra∆, then he need not be denied the
rewards of his com mitment. With Allah’s (Â) leave for i˙ßœr, a pil-
grim may consider that he or she has completed the Hajj or ‘umra∆.
Here again Allah’s (Â) care and love for His believers is directed to
those who make a commitment; whether or not they discharge their
obligatory rituals is not as important, “[But bear in mind]: never
does their flesh reach Allah, and neither their blood; it is only
your God-consciousness that reaches Him” (22:37). 

Then the words of Allah (Â) provide instructions for anoth-
er aspect of Hajj and ‘umra∆, “And do not shave your heads until
the offering has been sacrificed.” This makes clear that the only
time it is permissible to shave the hair off the head is in the final
process of finishing the rituals of the Hajj and ‘umra∆, after
descending from ‘Arafœt. The sac rifice takes place at Minå on the
tenth day of Dh¥ al-Óijja∆. But here too there are those who may
be considered an exception to this general rule “…but he from
among you who is ill or suffers from a head injury shall redeem
him self by fasting, or ßadaqa∆ or [any other] act of devotion.”
Muslims who avail themselves of this license are required to either
fast three days, or feed six persons in need, or sacrifice a sheep and
give its meat to those who cannot feed themselves. 

Then this Qur’anic passage leads to a new rule of care and
concern in the performance of the Hajj and ‘umra∆ rites, “And if
you are hale and secure, then he who takes advantage of an
‘umra∆ before the [time of] Hajj shall give whatever offering he
can easily afford.” This means that a pilgrim may embark on the
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‘umra∆ journey, enter Makkah in a state of i˙rœm at the designated
areas on the outskirts of Makkah called møqœt, and then proceed to
all the stages, finally finishing with the †awœf of the Ka‘bah and the
sa‘ø between  the mounts of Íafå and Marwa∆. After doing all this
he may enter into a Hajj i˙rœm, wait until the proper time, and then
perform the Hajj. This can be done even if the ‘umra∆ falls in the
months of Hajj: shawwœl, Dh¥ al-Qa‘da∆, and the first ten days of
Dh¥ al-Óijja∆. 

Another interpretation is that a pil grim should set his inten-
tion at the møqœt on performing a combina tion of both ‘umra∆ and
Hajj. once he has done the ‘umra∆ he awaits the time of Hajj and
then does that too. Whatever he choos es to do, he should end his
‘umra∆ by sacrificing an animal in order to set the ‘umra∆ apart
from the Hajj. This gap between the ‘umra∆ and Hajj is a time of
i˙lœl, when he should replace his i˙rœm garments with non-ceremo-
nial clothes, that is, his normal attire.

The phrase “…whatever offering he can easily afford” refers
to any choice of camel, cow, sheep, or goat. If he is unable to afford
to purchase a sacrificial animal, then he may instead make amends
by “a fast for three days during the Hajj and for seven days after
your return, that is, ten full [days].” It is preferable to fast these
three days before standing at ‘Arafœt on the ninth day of Dh¥ al-
Óijja∆; as for the remaining seven days he may fast them after
return ing home. There is a link between the ability to offer meat to
the needy and the alternative of fasting: the cognition and experi-
ence of hunger. Hunger is the human expe rience and problem that
is supposed to be handled by zakœ∆ and ßawm. Its inte gration into
the institution of Hajj and ‘umra∆ emphasize the impor tance
Allah (Â) places on this issue, and how He constantly makes it a
top-of-mind priority in the conscience of His committed subjects. 

It should be mentioned here that the residents of the ˙aram
area in Makkah202 are not entitled to per form the ‘umra∆; they may
only perform the Hajj. Therefore, they cannot combine an ‘umrah
with a Hajj; hence, they are not entitled to a “break” between the
two (in Qur’anic terminology, such a state is characterized as the
tamattu‘). This, of course, means that they are not obliged to offer
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the ‘umrah sacrificial farm animal mentioned above nor are they
required to fast. This is the mean ing of the phrase “And this relates
to him who does not live near the sacred House.”

previous œyœt in S¥ra∆ al- Baqara∆ specified the spirit and pur-
pose of fasting, which were infused with the concept of taqwå; here
again, the binding thread of taqwå — the human aware ness of
Allah’s (Â) power presence and performance — permeates these
œyœt about Hajj, “And remain conscious of Allah [and His power
position] and be advised that Allah is vehe ment in punishment.”

The Qur’an now concentrates on more specific issues of Hajj:
timing, manners, and other details. And as is the case with the
majority of lessons in the Qur’an, this one too winds down with an
invocation of taqwå.

The Hajj is [a matter of] well-known months. And
who ever undertakes the Hajj in those [months] shall,
during the Hajj, abstain from lewd speech, from deviant
behavior and from quarreling, and whatever good you
do, Allah is aware of it. And make provi sion for your-
selves, but, ver ily the best of all provisions is an aware-
ness of Allah [and His power]; remain, then, con scious
of me, o You who are of core knowledge (2:197).

This makes it clear that the Hajj has a fixed time in the year, and
this time consists of a set of three months, shawwœl, Dh¥ al-Qa‘da∆,
and Dh¥ al-Óijja∆. The Hajj timetable comes from Ibrœhøm and
Ismœ‘øl (Ç), and was known and observed even by the pre-
Muhammadi Arabians. Among the faqøhs, there is a minor differ-
ence concerning the month of Dh¥ al-Óijja∆. some consider only
the first ten to be Hajj days, along with the two preceding months,
while others consider the whole month to be a Hajj month. 

some schools of thought restrict the i˙rœm for Hajj to these
months, while others permit i˙rœm in other months of the year. The
saudi government, however, has made it all but impossible to enter
i˙rœm during the other nine months of the year. Indeed, the saudi
government has even made it impossible to enter i˙rœm during most

322 Volume 2



of these three undeniable months of Hajj. Although the Qur’an
states unambiguously that the Hajj is a matter of known months,
there are now effectively two versions of what the Hajj time frame
is: the Qur’anic ver sion that extends the performance of the Hajj
rituals to no less than 70 days, and the saudi ver sion that limits the
Hajj to no more than 21 days. 

The saudi limitation of the Hajj from the consensual and his-
toric Islamic time period of three months to a mere three weeks is
just one of a list of policy muta tions that are in direct and barefaced
contradiction with the setup of Hajj and ‘umra∆ as out lined by the
Qur’an and sunnah, and practiced by the prophet (r) and genera-
tions of Muslims. The second saudi violation of Hajj per formance
and practice is the inac cessibility of Hajj. Allah (Â) and His
prophet (r) encourage all Muslims everywhere to go to the Hajj
and ‘umra∆, without limit or qualification. But saudi official dom
has placed quotas on those Muslims who want to go for Hajj. The
saudis stipulate that only one thousand Muslims are permitted to
go to the Hajj per one million pop ulation. That means that if a
Muslim country has 50 million people, the saudi authorities are
going to permit only 50,000 Muslims to come to Hajj each year
from that country. If the world’s total Muslim popula tion was esti-
mated to be two billion, then according to official saudi policy only
two mil lion would be permitted to go to Hajj each year. over a
hypothetical 70 years — the life span of the average Muslim, say —
140 million of those two billion Muslims will be permit ted to go to
Hajj, which is just 7% of the world’s Muslim popula tion. The other
93% are effectively barred from performing one of Islam’s most
basic duties. under current saudi regulations, a Muslim would have
to live for over 1,000 years to be certain of being “allowed” to per-
form Hajj just once in his lifetime. 

Then look at the other side of the issue. until a few years ago,
saudi Arabian nationals were per mitted to go to Hajj every year if
they chose to do so. under recent changes to the regulation, saudi
citizens may not perform Hajj more than once every five years. so,
compared to the same hypothetical Muslim, who would have to
live 14 life times or more to be able to go to Hajj just once, a saudi
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Muslim may be permitted to go to Hajj 14 times during one life-
time. What a nationalistic folly! Every Muslim should be able to
see that the saudis have nationalized Makkah in the same way that
their Zionist cousins have nationalized al-Quds. Then there are the
Muslims who are barred from going to Hajj indefinitely, such as this
writer. All this is in addition to the poli cies of other governments
that also restrict their own Muslim popula tions from going to the
Hajj and ‘umra∆. for many ordinary, sim ple Muslims, visa restric-
tions, health restrictions, financial restrictions, and often bureau-
cratic restrictions make it impossible to go to Hajj and ‘umra∆.
And these are only examples of the physical obstacles that preclude
an average Muslim from perfor ming the Hajj; as for the degrada tion
of its spiritual and psycholog ical elements, that will be addressed in
the coming pages. 

for whoever manages to break through this obstacle course to
go to the Hajj the œyœt say he, “…shall, during the Hajj abstain
from lewd speech, from deviant behavior, and from quarreling.”
lewd speech means any mention of physical intimacy or familiarity,
whether in private or in the pres ence of others; deviant behavior
refers to any type of disobedient action; and quarreling points to dis-
cor dant arguments and disputes that cause agitation and leave bad
feel ing. None of these kinds of behav iors befit the atmosphere of the
Hajj, when everyone should be focused on the glory, the excel lence,
and the power of the Almighty one. After these instruc tions to
cleanse the pilgrims’ emotions and actions, Allah (Â) reminds
them, “…and whatever good you may do, Allah is aware of it.” It
is enough for a committed Muslim to know that Allah (Â) knows
the good he does. This becomes an incentive to do more good deeds
so that Allah (Â) may reward him for it. This itself is a form of com-
pensation before the ultimate and final compensation. 

While a Muslim is in i˙rœm, there are certain other things that
are also forbidden. A person may not hunt land animals, use any
scent or perfume, and may not wear any stitched or seamed cloth-
ing. The one exception to this is a woman in i˙rœm, who is allowed
to wear stitched clothing and shoes. Hajj is a time when a pilgrim
should be free of any worldly attraction, attachment, or inclina tion.
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In a hadith, Allah’s prophet (r) says, “Whoever performs the Hajj
and does not speak or act out of order will have emerged from his sins as
if he was just given birth by his mother.”203

And the œyœt penetrate deep inside the Muslim, telling him,
“And make provision for your selves, but, verily, the best of all
provisions is an awareness of Allah’s [power]; remain, then, con-
scious of me, o You who are of intimate knowledge…” This taqwå
is the provision, the food, and the fuel of the committed Muslims. It
is what keeps them going. It is enough to know that Allah (Â) is
the power, He is the glory, and He is the Almighty. This takes on an
added meaning when it is shared with the multitudes of Muslims
who are in the House of Allah (Â) and its surrounding areas in
Makkah where history was made by the prophet (r) and the muttaqø
Muslims. It is this innate, intimate knowledge that Muslims gain
when they go to the Hajj and ‘umra∆, provided that the Hajj and
‘umra∆ are performed on Allah’s (Â) terms and not on the terms
of a monarchy that is busy thumbing its nose on the taqwå of Allah
(Â), the very symbols of which are the Hajj and ‘umra∆. 

In discussing the Hajj, Allah’s (Â) words also address some
other aspects of it: that of trading or earning a wage, the ifœ∂a∆ (the
popular surge) and its location, as well as the combination of dhikr
(heavenly consciousness) and istighfœr (pleading for repentance), 

[However,] you will not be in violation [of Hajj norms]
if you seek bounty from your Sustainer. And when you
surge downward in multitudes from ‘Arafœt, remember
Allah at the Sentimental Sanctity (al-mash‘ar al-Óarœm)
and remember Him as the one who guided you after
you had indeed been lost on your way; and surge
onward together, with the multitude of all the other peo-
ple who surge onward, and ask Allah  to for give you
your sins, for, verily, Allah is apt to forgive, and keen on
mercy (2:198).

on the authority of Ibn ‘Abbœs, al-Bukhœrø relates that in pre-
Qur’anic times Makkah was a mar ket center known for three grand
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annual bazaars: ‘ukœΩ, Majna∆, and Dh¥ al-Majœz. some Muslims
did not like to see this commercial activity in Makkah during the
high season of Hajj, as they felt that it was not appropriate and
compati ble with their devotion to Allah (Â).204 Ab¥ Dœw¥d, also
on the authority of Ibn ‘Abbœs, relates that these conscientious
Muslims avoided buying and selling during the sea son of Hajj, on
the grounds that this was a time for dhikr.205 To this Allah (Â) said,
“[However], you will not be in violation [of Hajj norms] if you
seek to obtain extras from your Sustainer.”

It is recorded that a man once came to Ibn ‘umar and asked
about the performance of Hajj for those who engaged in trade. The
man said, “We are hired labor during the Hajj, so can we perform
our Hajj as such?” Ibn ‘umar replied, “Do you not perform the
†awœf around the Holy sanctuary? Do you not observe the positive
behavioral standards [of Islam]? Do you not pelt the pebbles
[against satan]? And do you not shave your heads?” upon hearing
an affirmative answer, Ibn ‘umar replied, “A man came to the
prophet (r) and asked him what you just asked me. He did not
answer until Gabriel (a) disclosed the œya∆, ‘[However], you will
be commit ting no infraction [of Hajj stan dards] if you seek addi-
tional boun ty from your Sustainer.’” 206

In another narrative, Ab¥  Íœli˙, mawlå of ‘umar, asked him,
“o commander of the committed! you [actually] engaged in trade
during the Hajj!” ‘umar replied, “But all their livelihood [bread-
win ning] was at the Hajj!” 207

The scrupulousness exhibited by these punctilious Muslims on
this matter and many others they saw either as the remnants of jœhilø
behavior, or reflections of it, became a distinguishing feature of the
committed Muslims. Another example was their reluc tance to jog
between al-Íafœ and al-Marwa∆ when these places were under
mushrik control, and the mushriks still kept idols there. 

Trading and employment during the Hajj are described in
Allah’s (Â) words as “…seeking to gain bounty from your
Sustainer.” This indicates that when one trades or works during
the time of Hajj, the gains are provisions from Allah (Â). The
trader or seller is not providing for himself even if the labor is his;
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rather, Allah (Â) is providing him the benefit and the profit of
legitimate transactions. Thus Allah (Â) is communicating to man
the fact that whatever he gains or obtains comes from Allah (Â),
regard less of what type of effort or means are employed. This sce-
nario is an opportune moment to tell Muslims that by trading or
exchanging commodi ties of monetary value during the Hajj, they
will not be commercializ ing the Hajj, as the materialistic spirit did
in previous generations, rather they will be rais ing commercial
activity to the new level of taqwå, which should be on display dur-
ing these months of Hajj. When moral ity sets the standard for both
sides of the transaction, the buyer and the seller are both perform-
ing an act of ‘ibœda∆ (conformity) to Allah (Â). 

Again, this point highlights the potential for taqwå acquisition
during these months of Hajj. This overriding moral pulse is what
gives a committed Muslim the edge of ibœda∆ in everything he does.
When one comes to Makkah, one is coming to the center and the
source of morality in the world, and part of the role of Hajj should
be that this morality is to spread to the four corners of the earth. But
that can only happen when Hajj regains its proper leading role.
unfortunately, today, with the Hajj under the control of the saudis,
instead of the morality of Makkah defining the standards for market
ethics in the rest of the world, it is the commercialism, materialism,
and consumerism of Wall street, along with the stock markets of the
modern West that have invaded Makkah. And so is it any wonder
that Makkah now is a copycat image of their dog-eat-dog world, or
vice versa?

The conduct of taqwå that perme ates the marketplace at Hajj
is inseparable from the taqwå that flows in the other stations of the
Hajj. To that end Allah (Â) joins the following œya∆ to the pre-
ceding one, 

And when you surge downward in multitudes from
‘Arafœt, remember Allah at the Sentimental Sanctity
(al -mash‘ar al-Óarœm), and remember Him as the one
who guided you after you had indeed been lost on your
way (2:198).
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standing on mount ‘Arafœt is the cornerstone of the Hajj. It is record-
ed in virtually all the books of hadith that the prophet (r) said,

The Hajj is ‘Arafœt. The Hajj is ‘Arafœt. The Hajj is ‘Arafœt.
Whoever is able to reach ‘Arafœt before the fajr [dawn] has
made it in time. The days at Minå are three; whoever goes
there a couple of days earlier or a couple of days later is at
no fault.208

The time for standing at ‘Arafœt begins at noon on the day of
‘Arafœt, which is the 9th of Dh¥ al-Óijja∆, and extends until the
dawn of the fol lowing day, the Day of sacrifice (yawm al-Na˙r).
There is another fiqhø opinion that the day of ‘Arafœt begins not at
noon but with the break of day. This opinion relies on a Ía˙ø˙
hadith narrated by Imam A˙mad ibn Óanbal, 

A man says he approached Allah’s Messenger (r) at al -
Muzdalifa∆ as he was proceeding to ßalœ∆ and said to him, “O
Messenger of Allah! I have trav elled from Mount ǎy’; I have
bur dened my means of transportation and exhausted myself. I
left no hill without ascending it. Have I lost my opportunity to
perform my Hajj?” The Prophet (r) answered, “Whoever has
made it to this (our ßalœ∆) and stands with us [here] until we
dis perse, and before that has stood at ‘Arafœt either in the night
or the day, whoever manages to do all that has completed his
Hajj and depleted his sins.”209

The prophet of Allah (r) extended the time in which pil -
grims stand on Mount ‘Arafœt until the fajr of the following day, the
10th of Dh¥ al-Óijja∆. In doing so, the prophet (r) broke with the
mushrik practice of Hajj. The mushriks used to disperse from ‘Arafœt
before the sunset, but the prophet (r) made it clear that the
Muslims have until sunrise of the following day to disperse. 

In the only Hajj he performed with the rest of the Muslims, the
prophet (r) addressed all of those who were assembled at ‘Arafœt.
He began by thanking Allah (Â) and praising Him. Then he said,
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This is the Grand Day of Hajj. Indeed the mushriks and the
pagans would leave this place before the Sun sets ... But we
shall leave before the Sun rises [in the night to follow]. Our
instruc tions contravene those of the peo ple of shirk.210

As the prophet (r) fulfilled his only Hajj, and was leaving ‘Arafœt,
he said, “O people! Be calm, compose yourselves.”211 At a steady pace
he passed from one place to another, up and down the terrain, until
he arrived at al- Muzdalifa∆. There he prayed Íalœt al -Maghrib and
al-‘Ishœ’ with one adhœn and two iqœma∆s. Then he rode his mount
(al-Qaßwå) until he arrived at al-Mash‘ar al-Óarœm. There he
turned toward the qibla∆ beseeching Allah (Â), glorifying,
extolling, and praising Him. Then before sunrise he left. This is
what the œya∆ is referring to when Allah (Â) says, 

And when you surge downward in multitudes from
‘Arafœt, remember Allah at the Sentimental Sanctity
(al-mash‘ar al-Óarœm) and remember Him as the one
who guided you after you had indeed been lost on your
way (2:198).

Al-Mash‘ar al-Óarœm is al -Muzdalifa∆. The Qur’an instructs
Muslims here to intensify their concentra tion on Allah (Â) at this
particular sta tion of the Hajj. Then the Qur’an reminds them that
recalling Allah (Â) is itself a form of guidance from Allah (Â).
These multitudes and masses of Muslims at such a place at that
time are an expression of grat itude to Allah (Â). The Muslims are
then reminded of the way they were before Allah (Â) sent them
the gift of Islam, “…you had indeed been lost on your way.” 

Those first-generation Muslims could appreciate the contrast
between their errant ways in jœhiløya∆ and their newly acquired
sense of direction and purpose. The pre-Islamic Arabians, much
like our post-Islamic Arabians today, had no idea of their status
among the nations of the world. Their minds would roam the non-
sensical world of myth, pagan deities, and unsub stantiated tradi-
tional follies while their bodies would roam the empty desert
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beyond which the larger world was unknown. Those Arabians were
in the habit of wor shipping idols, jinns, and angels. Angels, in their
understanding of things, were the daughters of God; jinn were also
supposed to have some kinship with God. such were their outra-
geous ideas of the divine. 

There is an important point to ponder at this juncture when
all the Muslims at the Hajj are expected to be at Mount ‘Arafœt on
the 9th day of Dh¥ al-Óijja∆. The point is this: during the time of
the prophet (r), when the number of Muslims may have been in
the tens of thousands, it was easy for them to stand together at
‘Arafœt on that one day; today there are tens of millions of Muslims
every year who want to go to Hajj, pro vided there are no artificial
restric tions placed on the ummah. When, eventually, all these bar-
riers come falling down and the Muslim ummah has open doors to
the Hajj, there will certainly be tens of millions of Muslims want-
ing to fulfill their Hajj obligation. But the question is: how can tens
of mil lions of Muslims stand on Mount ‘Arafœt on that one day, as
they are required to do? obviously this calls for some bold thinking
from our respected faqøhs and ‘alims. 

Among the things they will need to think about as they pon-
der a solution are the following, 

1. ascertain the capacity of Mount ‘Arafœt, that is, the total num-
ber of people who can stand on Mount ‘Arafœt at one time;

2. decide how long it would be reasonable for one capacity-full
to stand on ‘Arafœt before making room for others to come and
stand there too; 

3. consider whether there are adjacent areas that might, under
the circumstances, be con sidered part of Mount ‘Arafœt; and 

4. consider whether it might be in conformity with the “gather -
ing and congregation-building of Hajj” to define yawm ‘Arafœt
not as a 24-hour day, but rather as a period which may extend
into several days or even weeks if that is what it will take to
accommodate the many millions who will come from the four
corners of the earth to fulfill their Hajj duty.
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The word yawm in Arabic is not linguistically inflexible. It
can be used for a 24-hour day, but it can also be used for a longer
peri od of time. The literal interpreta tion of yawm ‘Arafœt, the key
period of time for the performance of Hajj, need not be limited to
a 24 -hour day, when all the œyœt and hadith are exhorting all
Muslims to go to the Hajj. 

In pre-Islamic Arabia, divi sions of tribal warfare and clannish
feuds were a feature of social life. Arabians, in the thinking of the
more virile nations at that time, were marginal. The Arabian com-
munity was char acterized by the tyranny of the powerful warlord,
tribal lord, or family lord. There was no central authority that stood
for practical justice. sexual immorali ty was rampant, and the fami-
ly unit was not protected or respected. These are among the things
that early Muslims must have under stood when Allah (Â) says,
“…and remember Him as the one who guided you after you had
indeed been lost on your way.”

These Arabians turned Muslims could immediately relate to
the qualitative change that trans formed their hearts and their
home land. Their imagination, their memories, and their emotions,
collective and indi vidual, were aware of the contrast between what
they were and what they had become. They needed but look
around during the Hajj and see with their own eyes this unprece -
dented gathering of what used to be quarreling and divided peoples.
This was nothing short of a mira cle. There was no power on earth
that could bring them together. But now, at Hajj, these reborn
Muslims saw not a “natural miracle” but a social miracle. These are
the mira cles that Muslims have to notice, the miracles that occur
in the realm of human development and not in the realm of phys-
ical or material change. It is with this realization that Muslims in
the Hajj appreciate the hand of Allah (Â) at work through the
consolidation and conformity of Muslims to His Will. 

This applies to any generation or nation. Who are we when
we are devoid of Islam in our lives? The Islamic transformation is
profound because it is thorough and conclu sive. It is not a legalis-
tic one only. It is not enough to have Islamic laws and law-
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enforcers; what is needed, before and after having Islamic laws, is
the Islamic value  system, morality, and an all -embracing adaptation
to Allah (Â). one way of gauging the presence of Islamic order on
earth is the presence of a vibrant and uninhibited Hajj, in which all
Muslims are free to come to Makkah, and to stand on ‘Arafœt, and
to appreciate this open, worldwide assembly of Allah’s (Â)
mu’mins on earth. 

In this sense the Hajj represents a transnational, transracial,
and translingual annual meeting of hearts, minds, and souls.
looked at from another angle, every break down in the internation-
al frontiers and borders is a step toward convening the Qur’anic
Hajj. Think about a world that has no restrictions on the move-
ment of people from one land to another. The Arabians could be
thankful for the Hajj that brought them out of their tribal enclaves
and placed them on par with all the others who would come to
Makkah each year. Imagine a humanity that can take account of
and treasure an institu tion of Hajj that breaks down the artificial
and official barriers that divide and segregate the human species.
How wonderful would that moment be when the message and
morale of Hajj are transmitted from Makkah to the rest of the world
and humanity becomes a brotherhood that thrives within a divine
order on earth: Islam. 

The contents of the true Hajj expose and dwarf what is called
the united Nations. The united Nations stands at the other
extreme of what the Hajj stands for. Never has humanity been
more divided and more miserable than it has been since the incep-
tion of the united Nations. Instead of the peoples of the world
coming togeth er in a spirit of brotherhood and common humility
before the power of Allah (Â), only the illegitimate and amoral
leaders of communities congregate together in mutual dis -
agreement under the auspices of the united Nations. This was a
body estab lished by and for the purposes of a civilizational power
based on all the values of materialism, arro gance, greed, and
exploitation that are almost as far from Islam as it is possible for
human beings to be. A more apt characterization of this “Makkah”
is the Divided Nations. 
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since the universal Declaration of Human rights in 1948,
some estimates suggest that 90+ million people have been killed,
not in tornadoes, earthquakes, cyclones, tsunamis, or volcanoes,
but in wars between nations, all of whom are represented at the
“united Nations.” In our time wars are raging in Africa
(sudan/Darfur, the Congo, somalia, and Zimbabwe), the Islamic
East (in and around palestine, Iraq, and Cyprus), Central Asia and
the Caucuses (Ichkeria/Chechnya, Dagestan, Kyrgyzstan,
Afghanistan, pakistan, and Kashmir), the far East (the philippines,
Thailand, and Indonesia), Eastern Europe (Balkans, ukraine, and
Georgia), among other places. These con flicts are minor compared
to the massive conflagrations that marked the globalization of
Western power. such historical experiences would not be possible
in a world order embodying the values that underpin the intent and
purpose of the Hajj, which  among other things is to bring the
human family together. We need to acknowledge and celebrate the
glory of Allah (Â) not only as indi viduals in our home and not
only as communities in our masjids, but also as a humanity at the
Hajj, “and remember Him as the one who guided you after you
had indeed been lost on your way.”

The Hajj should be the Muslims’ annual conference, at
which Muslims from all over the world gather to meet with each
other, talk to each other, and understand each others’ concerns.
The only thing they have in common is their allegiance to Allah
(Â); but this is a strong commonality indeed. It eclipses all other
identities, and is symbolized by the uniform attire, i˙rœm, that neu-
tralizes the expression of all forms of identity or social hier archy
represented by suits, fancy clothes, and formal dress. There is no
individu ality, no kinship or race identity that can override the
sense of community and equality that char acterizes the Hajj. The
only bind ing force on this occasion is the spirit of humility and
ideological brotherhood that unites those souls. All sense of blood
kinship is replaced by faith kinship. Islam permeates the hearts
and moves the minds. 

In the generations before the prophet (r), the Quraysh were
known as al-Óums (the zealots). They used to enjoy privileges and
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immunities not available to other Arabians during the Hajj. one of
these privileges was that Quraysh would not assemble with the rest
of the Arabians on Mount ‘Arafœt. Nor would they surge forward
from there as others did. But the Hajj is the springboard of equali-
ty, hence this command to yester year’s Quraysh, and others who
show the same arrogance today, such as the saudis, 

…and surge onward together with the multitude of all
other people who surge onward, and ask Allah to for-
give you your sins, for, verily, Allah is much forgiving,
a dispenser of grace (2:199).

This œya∆ equalizes all Muslims during the Hajj, and constitutes a
slap in the face to any kind of “Islamic elit ism.” This œya∆ knocks out
of the Hajj the Qurayshø/saudi feature of class distinction. of course
it was not easy for Quraysh to swallow this Qur’anic pill. How dare
Muhammad (r) bring “down” the “nobility” of Quraysh and have
them mix with commoners? The Quraysh, like their contemporary
saudi counterparts, thought that their ifœ∂a∆ should be distinct and
separate from the rest of the Muslims. Today the saudis do their †awœf
of the Ka‘bah only after evacuating the Masjid of the Muslim “riff-
raff.” Dare any of our esteemed ‘alims make the link between the rul-
ing Quraysh of the prophet’s (r) time and the saudis of our time? 

Before the reform of the Hajj by the prophet (r), the Quraysh
would stand at al-Muzdalifa∆ while the other ˙ajjøs were at ‘Arafœt.
When the others were surging from ‘Arafœt, the Quraysh would surge
from al-Muzdalifa∆. The prophet’s (r) practical behavior was a real-
istic expression of this œya∆. The Quraysh’s privileged status was not
restricted to this “excep tion” at the Hajj. Their arrogance extended
also into their social lives; a Qurayshø would not allow his daughter
or sister to marry an Arabian commoner. Then came Muhammad
(r), from one of the best families of the Quraysh, yet he married his
cousin Zaynab bint Ja˙sh to his dependent (mawlå), Zayd ibn Óœrith. 

The implications of this œya∆ have been lost in the way the
pilgrims are directed in and out of Makkah today. Are there any
Muslim ˙ajjøs today who are con scious of the fact that ‘Arafœt is sup-
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posed to be the melting pot of the ummah? Is there anyone at the
Hajj to remind Muslims that Quraysh at one time used to stand at
al-Muzdalifa∆ instead of being with all of the rest of the ˙ajjøs? Is
there a strong conscious current of equality and humility, brother-
hood and humanity, caring and sharing with each other? Is there
anyone around to remind the ˙ajjøs that they are in Hajj to shed all
the arti ficial, formal, and structural barri ers that serve to divide
Muslims in the world outside of Hajj? If anyone is looking for the
epitome of brotherhood — the feeling that men should treat one
another like family — should he not easily get a sense of it in this
Hajj? But alas, the answer to these questions is no. The way the
Hajj is set up and run by the saudi officials, none of these mean-
ings survive. Bigwigs come to the Hajj, take off their clothes of sta-
tus and put on the i˙rœm to fool the rest of the Muslims into
believing they are “brothers.” No sooner than shedding the clothes
of i˙rœm, these officials go back to their home lands, governmental
departments, and offices to execute policies that stereotype and
criminalize the sincere Muslims in the ummah. 

Although Muslims are unable to demonstrate this equality and
oneness of the ummah outside Makkah, they have no excuse for
being unable to demonstrate it in Makkah. In fact the jœhiløya∆ has
reclaimed Makkah, and the saudi government is the agent of this
profane reclamation. The ummah should, in theory, have the
strength to exert itself in Makkah, especially during the Hajj and
‘umra∆. regrettably, that is not the case at the moment. We can be
certain that this occupation of Makkah and Madinah will not con-
tinue forever. We are also certain that the saudis will eventually be
removed by coming generations of Muslims who, with reliance and
confi dence in Allah (Â), will redeem Makkah and Madinah; then
the Hajj will once again be what it is supposed to be.

And when you have per formed your acts of adulation,
[continue to] bear Allah in mind as you would bear
your own fathers in mind, nay, with a yet keener
remem brance! For there are people who [merely] pray,
“o our Sustainer! Give us in this world,’ and such
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shall not partake in the blessings of the life to come.
But there are among them such as pray, “o our
Sustainer! Grant us good in this world and good in the
life to come, and keep us safe from suffering through
the fire;” it is these that shall have their por tion [of
happiness] in return for what they have earned. And
Allah  is swift in reckon ing (2:200–202). 

The social norms engulfing the pre-Islamic pil grimage were defined
in terms of the grand gatherings that followed the ritualistic pil-
grimage. These grand gatherings were men tioned above as the mar-
kets and trading-posts of ‘ukœΩ, Majna∆, and Dh¥ al-Majœz. These
were not only strictly economic opportunities, but also provided an
excuse for Arabians to show off their ances tral pride, ethnic pomp
and linguis tic skills, particularly poetry. The Arabians of pre-
Islamic times had nothing better to occupy their minds; they were
not yet in posses sion of a worldwide mission in which they could
match word with deed. But when they became Muslims with a new
scope of activity, the words of Allah (Â) instructed the Muslim
pilgrims to amplify and glorify Allah (Â) instead of the previous
practice of lauding fathers and forefathers, “And when you have
finished performing your acts of adulation, [continue to] bear
Allah in mind as you would bear your own fathers in mind —
not only so, but with yet a keener remembrance.” 

This œya∆ clearly substitutes the old tradition of ethnic and
lin guistic pride with the new norm of extolling and praising Allah
(Â). from this way of performing Hajj the Muslims should leave
Makkah with new standards for the rest of the world, standards of
equality, justice, brotherhood, and alle giance. But then, human
nature being what it is, there will still be those who are world-
focused, world-centered, and world-orient ed, with no regard or
consideration for the world to come. Hence, 

For there are people who [merely] pray, “o our
Sustainer! Give us in this world,” and such shall not
partake in the blessings of the life to come (2:200).
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Even immediately after Hajj there will still be people who are
so attached to materialism that they almost forget the practical
mean ings of Hajj, and beseech Allah (Â) to increase their world-
ly possessions. Arabians would come to Hajj and pray to Allah (Â)
saying, “o Allah! Make it [the coming year] a year of plentiful pre-
cipitation, a year of prosperous provisions, and a year of bountiful
fertility.” 212 In their urgent and earnest petitions to Allah (Â) they
would behave and present themselves as if the life to come does not
exist. The œya∆, of course, is not limited to the peninsula Arabians;
it addresses all such people because they appear to be a permanent
feature of human societies. These types are obsessed with owning
and having in this world only; they may get what they want or part
of what they desire in this world, but they will not have anything
in the next world. 

Conversely, the œyœt continue on and describe another type of
people, whose horizons are expanded and who can see themselves
in this world and in the coming one at the same time. They are bal-
anced between the necessities of this earthly exis tence and the
requirements of a conscientious heavenly homecom ing. They
desire what is good in this life but that does not cause them to for-
get the life that is approaching, “o our Sustainer! Grant us good
in this world and good in the life to come, and spare us the tor-
ment of the fire.” They ask Allah (Â) for the merits, good quali-
ties, and assets of both this worldly life and their impending new
existence. They are not fussy about what type of good they are ask-
ing for. In the character that behooves them, they leave it all to
Allah (Â). so Allah (Â) chooses for them and they are satisfied
with His choice. The effects of Hajj should produce balanced pil-
grims who are anxious to have the worthwhile benefits of this
world, and also the worthwhile treasures of the one to come. 

Even as the Muslims are leav ing their high days of Hajj they
are instructed to retain a balanced con sideration of their presence
in this life and their presence in the oncoming life. The world can
never become a true Muslim’s pre occupation. Materialism has a
way of trapping and limiting the other wise free and expansive soul
of humans. Hajj acts as a fresh start into a world that is tempered
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and proportional. Hajj, when per formed the way it was intended
by Allah (Â), can recharge the committed Muslim with confi-
dence to remake the world according to the spirit and social cli-
mate of Hajj. 

Then the days, rituals, and rites of Hajj wind down with
another reminder of Allah (Â), 

And bear Allah in mind dur ing the appointed days; but
he who hurries away within two days shall incur no
sin, and he who tarries longer shall incur no sin, pro-
vided that he� is conscious of Allah. So remain con-
scious of Allah, and know that unto Him you shall be
gathered (2:203).

These days of heightened God-consciousness are probably the day
of ‘Arafœt, the Day of sacri fice (yawm al-Na˙r), and the three days
following this sacrifice, known as the days of tashrøq; on the calen-
dar, this would correspond to Dh¥ al-Óijja∆ 9–13. This crescendo
of God-con sciousness is expressed by praising Allah (Â), saying
Allœhu akbar, after each ßalœ∆, at the time of throwing stones, as well
as at the time of the sacrifice (al-u∂˙iya∆). In this atmosphere of per-
ception and recognition of Allah (Â), the pilgrim’s sense of time
may backslide or lapse. for this reason, in the last few days of the
Hajj, a com mitted Muslim should not be “nailed” because of some
fiqhø technicalities. The œya∆ is clear on this: as long as the element
of taqwå overrides any other consid eration,� 

…but he who hurries away within two days shall incur
no sin, and he who tarries longer shall incur no sin,
provided that he is conscious of Allah’s [power].
Hence, entrench this taqwå of Allah [in you], and
know that unto Him you shall be gathered (2:203).

The power of Allah (Â) has to be considered by all the
Muslim ˙ajjøs as a factor in the events of the world around them. In
our world today there are earthly powers that frighten Muslims,
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other earthly powers that dominate Muslims, and still others that
are at war with Muslims. And each year the Muslims go to Hajj and
have no opportunity to bring themselves together to concentrate
on the power of Allah (Â). 

The forgoing lesson places the occasion of Hajj outside any
jœhilø culture. These œyœt redefine and reposition Hajj where it
belongs: in the particular worldview and civi lization of Islam. Hajj
has its own Islamic setting which should never be compromised by
people’s cul tures, customs, or convenience. Whenever the Hajj is
tainted or troubled with practices and poli cies that empty it of its
meanings, it becomes the Muslims’ responsibility to rescue and
relocate it within its god-defined and ordained pur pose. When the
Muslims — ideally, the Qur’an in flesh — remake this Hajj the way
Allah (Â) wants it to be, there will be no lingering effects of that
“Hajj” of the status quo, which is now in vogue, during the reign of
jœhilø societies and jœhilø states. In a sense, Hajj has to be restored,
renewed, and regenerated. 

Hajj, like ßalœ∆, ßawm, zakœ∆, and the shahœda∆, cannot be left
to disintegrate, decline, and decom pose into empty rituals and half -
hearted motions. Hajj cannot be allowed to become a part of the
national tradition or national cul ture of the government that rules
over Makkah, Madinah, and al -Quds. The Hajj must be restored to
its fundamental purpose of serving the human progression of adapt-
ing to and doing Allah’s (Â) Will. 

enhancing man’s understanding of Human Nature

• (2:204) And among people [you will find] a kind of person
whose manner of speaking impresses you in this life, and
[the more so as] he cites Allah as witness to what is in his
heart, while [in fact] his contesta tion is invidious. 

• (2:205) And whenever he prevails, he goes about the earth
to wreak havoc, and to devi talize tilth and progeny: and
Allah does not love corruption. 
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• (2:206) And whenever he is told, “Be con scious of Allah’s
[power] his false pride drives him to sin, wherefore hell will
be his allotted por tion — and how vile a resting place! 

• (2:207) But among people there is [also] a [kind of] per-
son who would willingly exchange his own self for the grat-
ifica tion of Allah: and Allah is most sympathetic toward
His attendants. 

• (2:208) o you who are firmly committed to Allah! enter
into a state of peacefulness with Allah, and follow not
Satan’s footsteps, for verily he is your open foe. 

• (2:209) And if you should stumble after evidence of the
truth has come to you, then know that indeed Allah is Awe-
Inspiring, Wise. 

• (2:210) Are these people waiting, perchance, for Allah to
reveal Himself to them in the shadows of the clouds,
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together with the angels; although [by then] all will have
been decided, and unto Allah all things will have been
brought back?

• (2:211) Ask the Children of Israel how many perceivable
messages We have given them! But if one alters Allah’s
command after it has reached him, verily, Allah is severe
in retribution! 

• (2:212) unto those who are bent on denying the truth, the
life of this world [alone] seems attractive; hence they scoff
at those who are securely committed [to Allah], but they
who are conscious of Allah’s [power presence] shall be
above them on Resurrection Day. And Allah grants suste-
nance to whom He wills, beyond all reckoning.

• (2:213) All mankind were once one single community;
[then they began to differ] whereupon Allah raised up the
Prophets as heralds of glad tidings and as warners, and
through them bestowed revelation from on high, setting
forth the truth, so that it might decide between people with
regard to all on which they had come to hold divergent
views. Yet none other than the selfsame people who had
been granted this [revelation] began, out of mutu al jealousy,
to disagree about its meaning after all evidence of the truth
had come to them. But Allah guided the committed believ-
ers to the truth about which, by His leave, they had dis-
agreed, for Allah guides onto a straight way him who wills
[to be guided]. 

• (2:214) [But] do you think that you could enter paradise
without suffering like those [committed devotees] who
passed away before you? misfortune and hardship befell
them, and so shak en were they that the Apostle, and the
committed disciples with him, would exclaim, “When will
Allah’s succor come?” oh, certainly, Allah’s succor is
[always] near! (al-Baqara∆:204–214). 

The previous lesson about the Hajj taught that the char acter of the
Hajj has to be remade from its jœhilø mode to its Islamic manner.
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Here the Qur’an is enhancing man’s understanding of human
nature. As in the previous lesson, the words of the Qur’an take the
self-impressed human out of the glamour of what is to the portrait
of what should be. Anyone who can under stand what Allah (Â)
is saying must hope for everyone else to read and understand what
Allah (Â) has to say directly to each heart and mind. 

In these œyœt are descriptions of two characters. The first is the
charismatically cunning, whose speech and charm can sway people’s
judgement. The Qur’an is presenting a personality profile of the
types who, on closer observation, turn out to be self-cen tered. Their
outward persona, impressive and effervescent though it may be,
hides an antithetic core reality. These are the types of people who,
when they are advised to remem ber and adhere to Allah (Â), will
have nothing of it; they do not want to be reminded of God, truth,
or jus tice. something peculiar happens when they are counseled
about Allah (Â); they are fueled by their vainglory away from
forthright ness and justice. That is why they do harm to human life
and to other forms of life. The other type is of the committed and
faithful Muslim who gives himself away to please Allah (Â). He,
himself, and his resources are all Allah’s (Â). That is because he is
fully conscious of Allah (Â): Allah (Â) is in his conscience. 

After contrasting the two per sonality profiles, Allah (Â)
calls on those who have commit ted themselves to Him and have
assimilated into His will without any ambivalent attitude or inten-
tion. This assimilation attitude of the Muslims is decidedly superi-
or to that of the Israelis, who condi tioned their assimilation into
God’s will by asking Him to produce some miracle for their curios-
ity and satisfaction. This assimilation, as we shall see, is the state of
serenity with Allah (Â). 

The Qur’an’s words capture the response and ridicule of those
who deny God by making fun of this “peace and serenity with
God.” The final word on this is Allah’s (Â), “…but they who are
conscious of Allah’s [power presence] shall be above them on
Resurrection Day.” 

Then the heavenly discourse sheds light on the divisions and
differences of peoples. It divulges the function of scripture as the
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reference point against which other things can be evaluat ed, “…so
that it can decide between people with regard to all on which
they had come to hold divergent views.” 

The words of this divine Writ carry the maturing Muslim’s
attention further into the fact that it cannot be easy to live and die
by scripture. There will be challenges, demanding situations, con-
tests, and fights along this scriptural course. There are no shortcuts
and no magical formulas. The sacred words are telling the commit-
ted faithful to prepare themselves and let the will of Allah (Â)
take its course. 

Thus does Allah (Â) post yet another lesson in this extended
process of building the human being, the human community, and
the human society — a society that will be able to work the will of
Allah (Â) on earth with con fidence and assurance. The results are
not ours, the results of what we do for Allah (Â) are His.

Two Personalities: one Truth
A closer look at the first three œyœt above uncovers meanings that
have been obscured by the public Muslim mind, which has suc-
cumbed to an unacknowledged and inglorious secularization of the
Qur’an’s declamation. 

Among people [you will find] a type of person whose
eloquence [and intonation] impresses you in this life,
and [the more so as] he summons Allah as witness to
what is in his heart, while [in fact] his [inherent com-
plex of] attitudes are contemptuous. And when ever he
dominates, he goes through the world to cause corrup-
tion and to kill life: and Allah does not like corruption.
And whenever he is told, “Be conscious of Allah’s
[power],” his egocentricity propels him into [deeper]
sin, for which reason hell will be his allotted portion —
and how ghastly a final port [that he prepared for him-
self] (2:204–206).
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The key formulation of this œya∆ appears to be not a simple person
who has a way with words, nor a local preacher who says one thing
and does something else, although these types may fall under the
general meaning of the œyœt. The full extent of this œya∆ seems to
be absent from Muslim thought. What has been overlooked is the
fact that this is the personality profile of a demagogue who has the
resources and the power to implement policies and strategies that
are to the detriment of people and resources. There seems to be a
combination of charisma, logic, and religiosity in this Qur’anic
biographical profile. The person appears, by worldly standards, to
be photogenic, rea sonable, and pious. He cites God as a witness to
his intentions. This is an excellent description of politicians and
heads of state in the con temporary Muslim world, who appeal to
the passions and preju dices of their audiences. In Iraq, syria, and
Egypt, among other places, there have been excellent figures who
have demonstrated the meanings of this œya∆. And on a global
scale there are “leaders” who, by quoting God and scripture, give
the false impression that they are on the right side of all issues,
while in actual fact they are malicious. The test is in what they do,
not what they say. These œyœt are a wake-up call to Muslims who
are able to understand what Allah (Â) is saying and simultane-
ously apply that to what man is doing. relating this œya∆ to the
real world requires the curious Muslim to go beyond the impressive
charisma of such and such a leader and look closely at his policies
and their conse quences. 

one policy that such leaders promote is “population control.”
The Qur’an never uses such a phrase. Modern “population control”
is a broad policy to “contain” population growth or, more shrewdly
put, “to modulate popu lation” growth as arbitrarily defined nations
may require. It is distinct from birth control, which is the provision
of contraceptive facilities to individual families or women. These
two perspectives overlap, however. promoters of birth control have
usually empha sized large-scale programs for “family planning;” and
conversely family planning by individual choice has been the
means that population control sponsors typi cally espouse. These
policy choic es, we are told, are informed by the science of demog-
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raphy, which is the study of population structure and trends, based
on “vital statis tics.” 

The development of “popula tion control” into a worldwide
pol icy — whose feasibility depended on a cheap, reliable, and safe
chemical means of contracep tion — is not, as the mainstream
media claims, a post-World War II innovation led by the united
Nations’ World Health organization in collaboration with the for-
eign aid programs of developed countries.213 since the marketing of
the contraceptive pill in 1960, abortion laws have been relaxed in
many countries to provide a more euphemistic way to kill life off. 

Although the feasibility of “population control” as a public
policy depended upon advances in reproductive technology,
thoughts on the subject occur early in the record of civilization. In
China, which has been a populous nation since antiquity,
Confucians sought to balance population to resources and formed
the concept of opti mum population level.214 In Western antiquity,
observations on popula tion fluctuations tended to link prosperity
with population growth, while population decline was linked with
regression. These ideas were influenced by the belief that civilized
life depends on the urban hub, whose population density pro motes,
and is promoted by, pros perity and good government. Medieval
European scholars did not commonly write on these ques tions, but
one non-European who did, the historian and sociologist Ibn
Khald¥n, noted that in North Africa the association between pop-
ulation growth and prosperity was valid.215

It is no coincidence that the above œya∆ mentions the debilita -
tion of human life along with the enfeeblement of plant life. one
indication in the modern age of this phenomenon is the presence of
“population control” with what is termed “genetic engineering”
(bio engineering, biotechnology). Now listen to how the “impres-
sive” pre sentation of this modern develop ment is presented to our
suscepti ble minds — susceptible when they are starved of Qur’anic
mean ings — by those who use words to mislead. Genetic engineer-
ing is the chemical modification of genes of plants, animals, and
micro-organisms. Typically, gene sequences from one organism are
removed and inserted into the chromosomes of another organism in
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order to create the ability to synthesize new proteins in the recipi-
ent (trans genic product). A genetically engi neered bovine growth
hormone now being sold in the united states can boost milk pro-
duction in cows by 10%. Genetic engineering may improve the pro-
tein quality of plant foods and feed for livestock. (But who can
assure us, the con sumers, what the final result of our consumption of
genetically modified foods will be in the short or long run?) 

research is pro gressing to develop protein-enhanced beans,
corn, soy beans, wheat, alfalfa, rapeseed, and sunflower seeds. A
renewed interest in the “disease-prevention” and “health-enhanc-
ing” properties of foods has sparked other efforts to improve these
characteristics in foods; for example, car rots are being bred with
increased levels of the antioxidant beta-carotene. 

Technology is producing plants resistant to insects, viral dis-
eases, and herbicides. some of the first experiments with geneti-
cally engi neered crops have yielded tomato plants that produce
animal anti bodies against viral infections, conferring disease
resistance. Alternatively, “infection-resistant genes” from other
plant species have been inserted into tomatoes, making them
resistant to bacterial infection. planting crops that have herbicide-
tolerant genes may help farmers to control weeds in crops that
would otherwise be damaged. one method is to insert an altered
gene for a specific plant enzyme normally targeted or inactivated
by a given herbicide. The change can make the enzyme insensitive
to the herbicide. Another approach is to insert a gene for a new
enzyme that detoxifies the herbicide. for exam ple, a gene from
petunia, a flower ing south American plant related to the potato,
protects soybean plants from herbicides; a bacterial gene inserted
into corn protects it against the European corn-borer, a caterpillar
considered to be a worldwide pest because it feeds on plants, espe-
cially maize. 

Genetic alteration may yield crops that can grow in cooler or
warmer, wetter or drier climates. plants may some day produce
drugs such as vaccines and human hormones. Genes from other
species can be incorporated into a plant genome to develop prod-
ucts that are more nutritious or are sweeter; have a better flavor or
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more color for consumer appeal; or have a longer shelf life. The first
geneti cally-engineered whole food to be approved by the united
states fDA (food and Drug Administration) is a tomato, which
has an extended shelf life because of an altered gene that inhibits
soft ening. Viruses affect many crops, ranging from wheat, corn, and
pota toes to tomatoes and citrus fruit. By inserting a gene coding for
the protein of an attacking virus into a susceptible plant species,
the recip ient plants tolerate tobacco, alfalfa, and cucumber mosaic
viruses as well as potato viruses. Virus-resis tant potatoes and toma-
toes have been “field-tested.” 

A number of concerns about this biotechnology have been
expressed by food scientists, con sumer groups, and policymakers.
There is concern, that plant geneticists may engineer crops to
improve processing and yield at the expense of good nutrition.
Cosmetic changes could be devel oped that might mask unripe or
over-ripe foods. safety is another concern. Genetically engineered
plants could make higher levels of known toxic substances. Viral
genes that can increase a plant’s resistance to a pest could produce
altered plant viruses that may harm other plants. Transferring genes
could cause allergies. for example, genes transferred from a peanut
plant to another plant could also cause the new hybrid variety to
trigger a reaction in those with peanut allergies. The fDA does not
require special labeling for geneti cally-engineered foods, except to
potential allergens. Another possi bility is the production of plant
toxins in genetically engineered food. on the other hand, several
fears about genetically-engineered products have not materialized:
designer plants and bacteria so far produced do not change animals,
nor do they appear to spread from the area of use. 

The above “scientific” state ments seem compelling and seduc -
tive, all the more so if they are put forward by some charismatic,
scripture-quoting leader. And this is precisely what Allah’s (Â)
words are warning about. How many charismatic leaders have the
Muslims had in the past few gener ations who have sugar-coated
their counterproductive policies with quotes from the Qur’an, or by
invoking the name of Allah (Â), or by presenting themselves to
the public on television, attending Jumu‘a∆ or ‘Ød prayers at the

348 Volume 2



masjid, or per forming their Hajj or ‘umra∆. They even employ
reciters of the Qur’an to inaugurate their speeches with selected
verses from the divine Book. 

“And whenever he is told, ‘Be conscious of Allah’s [power],’
his partiality drives him into con temptibility, wherefore hell will
be his allotted portion — and how vile a resting place!” And
these types were told by the Islamic movement or Islamic leaders,
“Be conscious of Allah’s [power].” That is what the Islamic
movement in Egypt, among other places in the Muslim world, did
for the better part of the last century. This is what the Islamic
movement is doing now almost everywhere where it has not been
subverted and contained by sweet words and bitter experiences. But
these types of rulers do not want to hear of Allah’s (Â) power, so
they armor themselves with arrogance and persecute the Islamic
voices.  Wherefore Hell will be the assigned destiny of these rulers
who invoke God’s name but defile it by their vile deeds. 

The aforementioned “scientific” arguments for population
control and genetic engineering are examples of the impressive pre-
sentations expressed by the personality  type that is highlighted in
this œya∆. In reality, this “confidence man” or con man, as the
Qur’an makes clear, conceals hostili ty and animosity to life, which
of course is something he will never admit in public. 

The answer as to why these types of decision makers want to
decrease the number of humans (not all humans, but rather the
“inferior races”) and increase the quantity of agri cultural output at
the expense of its quality, is greed — greed for more power, and
greed for more wealth. This is the corruption that Allah (Â)
abhors and condemns, “And Allah does not love corrup tion.”

one fact of this œya∆ cannot be overemphasized, even though
it goes popularly unnoticed by run-of-the-mill preachers, pundits,
sages, and sheikhs who fail to read the œya∆’s power definition. This
œya∆ spot lights those who have the capac ity to develop a public
image that conflicts with their true convic tions, and beyond that
who are able to cause corruption on a large scale. 

Then comes a short and succinct œya∆ that defines another
character altogether different from the previous one, “But there is
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[also] a [kind of] person who would, willingly exchange his own
self for the gratification of Allah, and Allah is most sympathetic
toward His attendants.”

Ibn ‘Abbœs, Anas ibn Mœlik, sa‘ød ibn al-Mussayab, Ab¥
‘uthman al-Nahdø, ‘Ikrima∆, among others, said this œya∆ was
revealed on account of su˙ayb ibn sønœn al-r¥mø. As su˙ayb
became a Muslim in Makkah he wanted to seek asylum (embark on
his hijra∆), but the Makkans banned him from leaving Makkah with
his wealth. They told him that if he wanted to leave he would be
free to do so but without his money and assets. so su˙ayb decided
to forsake his money and wealth so that he could leave Makkah and
join the pioneering Muslims in Madinah. In addressing this selfless-
ness Allah (Â) revealed the œya∆.216

one might expect that in con trast to the previous œya∆, this
one would describe a personality characterized by good deeds with -
out the flowery speeches and empty claims of the other charac ter.
In this vein, the reader may expect a person whose words match his
works and who says what is in his heart. But the œya∆ goes further
than this rhetorical dissimilarity, “But there is [also] a [kind of]
per son who would willingly exchange his own self for the con-
tentment of Allah.”

Think about it. Allah (Â) has endowed societies with per-
sons whose goal in life is to “sell” them selves to Allah (Â) in
exchange for His satisfaction and acceptance. When a person con-
sciously and intentionally gives his life to Allah (Â) he makes sure
that what he says is the truth as he sees it, and that what he does is
right, good, and acceptable to Allah (Â). The sincerity in his
heart cannot tolerate speaking with two tongues, wearing two
faces, and playing two roles. Nothing in this world — no status, no
power, no wealth — are tradable, for the joy of yielding himself to
Allah (Â). people who live one œya∆ of the Qur’an also find the
meanings of other œyœt of the Qur’an. In this instance a supplemen-
tary œya∆ is, 

And on the Day when those who were bent on deny-
ing the truth will be brought within sight of the Fire
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[they will be told], “You have exhausted your [share
of] good things in your worldly life, having enjoyed
them [without any thought of the hereafter]; and so
today you shall be requited with the suffering of
humilia tion for having gloried on earth in your arro-
gance, offending against all that is right, and for all
your iniquitous doings!” (46:20).

In other œyœt this exchange is characterized as a market activ-
ity: man sells his life to Allah (Â) and Allah (Â) buys it from
him. It is as if the Qur’an wants us to take our market instincts and
sign with Allah (Â) a deal that will generate profits, gains, and
benefits without limits. A sample of this trade with Allah (Â),

Behold, Allah has bought of the committed muslims
their lives and their possessions… Rejoice, then, in the
bargain which you have made with Him, for this, this
is the tri umph supreme! (9:111). 

Note that the seller is man, the buyer is Allah (Â), the commod-
ity is human life and the price is Allah’s (Â) satisfaction.

In the end, what is being discussed here are two states of mind
within the rational and ghaybø range of the human mind. But states
of mind are not static, especially the collective, psychological ori-
entations of societies. They lead to courses of action and patterns
of behavior that have a real impact on the living world, its environ-
ment, its social systems, and its stability. And so when we are talk-
ing about human development built upon scientific exploration
and discoveries, a certain way of utilizing earthly resources, and a
discussion of problems confronting human society, we are saying
that a particular state of mind leads to a congruent set of outcomes.
As regards the state of mind of the Muslim who has pledged and
betrothed himself to Allah (Â), it leads to peace within and pub-
lic peace (security) in society, because it is absent from the greed
and excessive desire to possess more and to generate exponential
profits. As for the schizophrenic state of mind that is unresponsive
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to exhortations from Allah (Â), it leads to a schizophrenic socie-
ty beset with the seven deadly sins: lust, gluttony, greed, apathy (or
sloth), anger (or wrath), envy, and pride. And the characteristics of
such a schizophrenic society are extremes of mania and depression,
wild binges of sensual self-gratification, and inflated sense of self-
importance, insecurity, anxiety, instability, paranoia, and fear. such
a society has set itself up for its own imminent self-destruction.
Accordingly, from the Bible, “pride goeth before destruction, and
an haughty spirit before a fall.” 217

suffice it here to say, there are many public figures who have
been trained and coached to be convincing as they present their
case and provide their “statistics,” peppering their appeals, at times,
with scripture. And there are multitudes of people who have been
infected by the vested interests of big money and big talk, which
wrap themselves up with yah¥dø, Christian, and “Muslim” scrip-
ture. But the fact of the matter is that such public figures are pub-
lic enemy number one, for if they were to prevail they would go
about the earth wreaking havoc, devitalizing tilth, and killing prog-
eny, “…and Allah does not love corruption.” real and observable
policies spin off from such public advocates of “change.” The most
effective weapon in their arsenal, and what makes their cause(s)
alluring, is word manipulation. The public con men call it popula-
tion control, presented as a means of optimizing human numbers to
match limited and fading resources; but for whoever can cut
through the mind and word games, he will know they are talking
depopulation. He will know that the use of euphemisms like “mercy
killing,” abortion, and collateral damage for killing the unborn, the
aged, and the innocent are part of a broader policy to sequester
resources for those whose greed cannot be tamed. 

“Managing” the world food supply is part and parcel of the
world depopulation program. Genetic modification and hybridiza-
tion of plants and seeds may have their benefits, but coupled with
a capitalistic mindset for control and profits, they have generated
the seed of a single harvest. Allah’s (Â) produce is self-regenerat-
ing, allowing its users to be self-sufficient; but those who plant the
single-harvest seed can only have one yield and are forced to buy it
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from the genetic manufacturer for all subsequent harvests, thereby
becoming dependent on him to have food to eat. And to convince
the would-be grower to commit to this new seed, its high yield and
disease resistant properties are talked up, Madison Avenue style.
This is the ruination of agricultural produce, especially if the genet-
ic code of Allah’s (Â) self-regenerating produce is only accessible
to a handful of people on earth. And it leads to worldwide discor-
dance. Why are farmers in the American Midwest burning their
crops when there are people dying of hunger in the global east?
Why is their an abundance of food consumption in the northern
hemisphere where industrial rather than agricultural production is
high, while there is a scarcity of food intake in the southern hemi-
sphere where agricultural rather than industrial production is high? 

When an informed Muslim identifies this discrepancy and
turns to the public figure who is the chief executive of such a sta-
tus quo, telling him, “Be conscious of Allah’s [power],” he is con-
fronted with a personality that is not prone to listen to sound
advice on saving lives and feeding the world’s poor. At this point
the man with impressive words and destructive deeds is swamped
by pride and prejudice. He is more interested with preserving the
economic powers that have set the policies of life and produce
destruction into motion. This public figure of sweet words and sour
works cannot check his ego and restrain his drive, “…wherefore
hell will be his allotted portion — and how vile a resting-place!”

An important thing to remember here is the level of the
Muslim’s understanding and consciousness of these œyœt. The char-
acter that has impressive things to say should be understood as he
who has the power and the access to institutional levers to impose
policies that will force a deliberately managed, declining popula-
tion to compete for an intentional shortage of food on the market.
In today’s world many of these policies are tucked into the “fiscal
responsibility” demands of the International Monetary fund, the
World Bank, and the International Development Association, all
of whom are sponsored by massive corporate interests and capital-
ist greed.218 If telling Muslims to have taqwå does not cause them to
see these sweet-talkers and sustenance stalkers in the words of this
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œya∆, then there is a rift between Allah (Â) and His prophet (r)
on one side and the Islamic da‘wa∆ on the other. 

Then the œyœt move on to an antidotal character type: those
who have given themselves to Allah (Â),

But there is [also] a kind of person who would willingly
exchange his own self for Allah’s gratification: and Allah
is most kindhearted toward His attendants (2:207).

At this chronic juncture when the bells toll obstreperously for those
who make vivid impressions on the public, there is that “small guy”
who stands in opposition to plundering policies, sterilization cam-
paigns, and the fancy face-lifts given to the ugly countenance of war.
He opposes by making a strong public statement, “Ittaqillœh: Fear
the oncoming power of Allah.” He is the type who would willing-
ly exchange his own self for the fondness of Allah (Â). He knows
he is with Allah (Â) because his understanding and communica-
tion of scripture is not skewed, slanted, or swerved by corporate and
capital interest. rather, he is focused, founded, and fixated on Allah
(Â). If Allah (Â) says the resources of the earth are plentiful He
knows they are. If He says there is life in the womb, he is certain
there is life in the womb (˙ayœt al-ra˙m in the prophet’s (r) words).
If Allah (Â) is enumerating the vices and the economic sins of
chief executives and commanders-in-chief, he is 100% sure of what
Allah (Â) is telling him. This “small guy” not only knows he is
with Allah (Â), he also feels he is with Allah (Â). His is a life of
the way Allah (Â) wanted humans to be. By virtue of being cited
in this œya∆, this personality is a permanent feature of every wayward
society; or in other words, he is a permanent thorn in the sides of
those who deliberately mislead. If those of nice words and vile works
are present, then so is this one who is there to correct them. That is
why they tremble when the “small guy” speaks up; they know he has
seen them for what they are and they know he has a counter-pro-
gram. That is why they designate unlimited budgets and an army of
foot soldiers to demonize him as a fundamentalist, terrorist, extrem-
ist, and warmonger.  
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This type of person who would willingly exchange himself for
the pleasure of Allah (Â) is the first unit in an Islamic human
social order. He breaks from the rhetoric of politicians and the “sta-
tistics” of the status quo to become the only real alternative that
searching souls have. He and his likes put together become Allah’s
(Â) divine society on earth where the norm is common care, recip-
rocal responsibility, complementary love, and interactive coopera-
tion. This is not a description of some utopia but of a model that is
probable when man has Allah (Â) on his side. This was demon-
strated during the time of Allah’s (Â) concluding prophet (r) in
the standards and the values that prevailed, and throughout Islamic
social history, to differing degrees. Even in its worst days, the socie-
ty running on Islamic social principles was better than any other
jœhilø society then and now. In this Islamic society of the “small guy”
who is with Allah (Â) — as opposed to jœhilø societies and †œgh¥tø
governments who are beholden to “big bucks” and chosen races —
the attention and aid of the Muslim citizens supersedes ethnocentric
notions and racial unity. This transnational, supra-ethnic, and post-
racial transformation can only come about when Allah’s (Â) and
His prophet’s (r) words penetrate the mind and settle in the heart,
“All mu’mins are but fellow brothers” (49:10),

The equivalent of mu’mins’ compassion, grace, and affection
is the like of an organic structure: if one organ complains the
whole structure responds and rejoins.219

features of this close-knit human society, which are not features of
other material and fast-paced jœhilø societies, include

But when you are greeted with a greeting [of peace],
answer with even a better greeting, or [at least] return
it (4:86).

o you who are securely committed to Allah! Do not
enter houses other than your own unless you have
obtained permission and greeted their residents. This
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is, [if done], for your own good, so that you might bear
[your mutual rights] in mind (24:27).

And do not turn your cheek away from people in
[false] pride, and do not walk vainglorious on earth:
for, behold, Allah does not love anyone who, out of
self-conceit, acts in a boastful manner (31:18).

But [since] good and evil cannot be equal, repel you
[evil] with something that is better, and lo! he between
whom and yourself was enmity [may then become] as
though he had [always] been close [to you], a true
friend! (41:34).

The social values and the social character of this scriptural society
on earth comes from tuning in to Allah (Â) when He says,

o you who are securely committed to Allah! No folk
shall deride [other] folk; it may well be that those
[whom they deride] are better than themselves. And
no women shall deride other women; it may well be
that those [whom they deride] are better than them-
selves. And neither shall you defame one another
nor insult one another by [opprobrious] epithets;
evil is all imputation of iniquity after having commit-
ted to Allah. And they who [become guilty thereof
and] do not repent — it is they, they who are offend-
ers! (49:11).

political corruption set in at the highest level of the Islamic
government in the first few generations after the prophet (r), and
kings and monarchs began to replace the khilœfa∆ al-rœshida∆, but
the moral standards of the average Qur’anic citizens remained very
impressive. At the grassroots level the social integrity of a society
with high moral standards was still intact and much in tune with
such Qur’anic and prophetic instructions as
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o you who are securely committed to Allah! Avoid
much mistrust [about one another], for behold, some
of [such] mistrust is [in itself] a sin; and do not spy
upon one another, and neither allow yourselves to
speak ill of one another behind your backs. Would any
of you like to eat the flesh of his dead brother? Nay,
you would loathe it! And be conscious of Allah’s
[power presence]. Verily, Allah  is an acceptor of
repentance, a dispenser of grace! (49:12).

o you who are securely committed to Allah! If any
person of degenerate character comes to you with a
[slanderous] subject matter, use your discernment, lest
you hurt people unwittingly and afterwards be filled
with remorse for what you have done (49:6),

and, “A Muslim to another Muslim is thoroughly sanctified: his blood-
line, his wealth, and his womenfolk.”220

The level of collective taqwå required to keep a society
immune from the impact of those with sweet words and bitter
intentions has to be maintained at a high level. Even Muslims
cannot afford to be “lulled to sleep” by the obvious safety, securi-
ty, and stability of a society running on Islamic norms and princi-
ples. Thus, when grassroots Muslims are careful not to violate
Islamic social norms, it does not mean they are not careless in
checking political violation. In times past, just because hither-
and-yore Muslims kept their Islamic social identity and values
alive did not mean that the political officials in the Muslim state
were keeping their faith in as far as Islamic governance was con-
cerned. The sweet-talkers who secretly covet power, profits, and
privilege live in the realm of politics and make their power play in
the political arena. This is where the “small guy” has to be politi-
cally mature, politically aware, politically active, and politically
courageous enough to put his life on the line when people of influ-
ence attempt to grab power. And for the “small guy” to enjoy secu-
rity at the grassroots level, he must be part of an umma∆ whose
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coordinated and concentrated impact operates to hold potential
political deviation in check.   

The double vision that Muslims, shø‘øs and sunnøs alike,
have of themselves has to be adjusted. on one hand there are
those Muslims — mostly shø‘øs — who view the initial post-
prophetic years and subsequent Muslim generations with skepti-
cism; and in some cases they exhibit a mental rejection of a clear
grassroots quality, since unsurpassed by any other society. Islamic
society, not polity, was indeed unique, forward looking, and a
moral gem in human history. But on the other hand there are
those Muslims —mostly sunnøs — who tend to conflate the
Islamic administrations of the initial post-prophetic years with the
subsequent hereditary dynasties and regimes. They view all of
these with trust and faith, and in some cases they ardently identi-
fy with some of the monarchs, kings, amirs, and sultans, holding
them in high esteem. 

Peace and Security Come From Integrating with Allah (Â) 
The œya∆ that follows this illustra tion of two personality profiles  is
Allah’s (Â) familiar call to the commit ted Muslims to enter into a
peace ful relationship with Allah (Â). Henceforth no one should
be side tracked by satan, especially after receiving the evidence and
the facts from Allah (Â),

o you who are firmly commit ted to Allah! enter into
a state of peacefulness [with Allah], and follow not
Satan’s foot steps, for verily he is your open foe. And if
you should stumble after all evidence of the truth has
come to you, then know that indeed Allah is Illus -
trious, Wise (2:208–209). 

This is a call to all affirming Muslims to embark on a course of col-
lective public and general secu rity. The pioneers of the ummah are
sum moned to enter into an atmosphere free of anxiety and fear,
even if the loud voices of popular propaganda instruments accuse
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them of a penchant and enchantment for violence. This means
that the exemplary Islamic social order in Madinah was reconciled
to Allah’s (Â) will, not as isolated individuals or alienated citizens
or passive residents, nor as an uncertain minority, but as a total
Islamic social reality. 

Indirectly, this œya∆ suggests that some individuals at that
time had doubts about where Islam was taking them. It should be
expected that, when there are thousands of Muslims in a maturing
Islamic social order, a few individuals are not wholly reconciled to
develop ments taking place around them. remember, in Madinah
at that time, pressure was increasing on the nascent Islamic state
from all directions. The military threat was real and menacing. The
yah¥dø factions inside Madinah were sus pect and scheming, while
the emerging Islamic society in Madinah was imperfect and vul -
nerable. And so the Qur’an had to remind these formative
Muslims, taking them under its wing, “Admit yourselves into a
state of safety and sanctuary [provided by Allah] and do not fol-
low in Satan’s footsteps…”

one of the indications of satan’s leverage here is the uncer-
tainty and ambivalence that erodes the collective confidence of
the nascent Islamic order. The leader ship of the prophet (r) was
central to this process as he was initiating every forward step with
Allah’s (Â) guidance. What has to be stressed is that Allah’s (Â)
address is not to individuals; it was, and is, to the whole Muslim
society. This undertaking of a secure and confi dent relationship
with Allah (Â) is essential to the Islamic social sys tem, that is,
the structured pattern of social relationships that together have a
systemic character. It was because of this� systemic character that
Makkah and its ruling class could not tolerate or coexist with
Islam. This is why all world-based establishments — capitalist,
feudal ist, socialist, and the rest — cannot accept the Islamic
movement progressing beyond verbal da‘wa∆ to becoming a well-
defined and dis tinct social order that is both inde pendent and
self-confident. 

A soci ety has a social system inasmuch as change in some
aspects of soci ety will bring change in other parts. Different types
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of social sys tems have prevailed in various periods of history.
sociologists have also distinguished tradition al from modern social
systems, but there is considerable debate over the exact meaning of
these two terms. The Islamic social sys tem, however, is character-
ized by its peaceful and secure relationship with Allah (Â). And
once again, it cannot be overemphasized that this is a social, not
only an individual, relationship with Allah (Â). If Muslims go to
war they go as a society, and this Islamic society maintains its
peaceful relationship with Allah (Â) even in the forays and rav-
ages of warfare. This collective confidence in Allah (Â), residing
not only in an indi vidual’s heart but also in the dynamic pulse of
main stream society, knows that Allah’s (Â) power overrides all
other competing worldly powers even if they presumptuously call
themselves the great powers or “superpowers.” When an Islamic
bloc knows this, it has nothing to fear. But Muslims have every-
thing to fear when this knowledge is fragmented and con fined to
scattered, isolated individ uals. 

In an Islamic social environ ment the popular consensus is
that Allah (Â) is wise and fair. His potential and power are guar-
antees against systemic and endemic Ωulm (mal treatment and
abuse). Allah’s (Â) qual ity of being widely obeyed and revered
repels the preponderance of immorality and sin. Allah’s (Â) jus -
tice as it prevails at the core of social conscience is enough to war -
rant fair individual behavior and responsible interpersonal
relations. At this level society transacts with Allah (Â), and so has
nothing to fear except Allah (Â). The lesser icons that are cur-
rently in posses sion of man (such as Hollywood stars, superathletes,
divas, corporate icons, and “rock-star” CEos) will lose their glam-
or and man will once again find his forsaken rela tionship with
Allah (Â) who has been “eclipsed” by man-made idols. The
Western idols are the equivalents of the jœhilø idols of yore. people
adore, admire and feel a deep affection for them to an extent that
should be reserved only for Allah (Â). This idolatry must be
destroyed as that of Makkah was destroyed. 

A state of peace with Allah (Â) requires man to avoid
satan’s pace and stride, a pace and stride that are set nowadays pri-
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marily by the film industry. Despite all the social tension and per-
sonal waywardness that are generated by the devil’s advo cates from
Hollywood to Capitol Hill, an attendee of Allah (Â) knows very
well how close, loving, and caring Allah (Â) is. He is willing to
forgive�blunders and mis takes if man approaches Him with all his
heart: if man is weak He will bless him and if he is burdened with
sin He will relieve him. This is the relationship of silm (peace)
with Allah (Â). 

Knowing Allah (Â) as He presents Himself to man through
the under standing of His attributes — abstrac tions belonging to
His unique self — eventually brings man into close proximity with
Him. The more he knows and understands about Him, through the
Qur’an and other sources, the more he settles into a position of
comfort with Him. And with this positioning of human life in its
progression toward Allah (Â) man feels secure, blessed, proud, and
in an� unparalleled state of calm. 

There is peace in the appropri ate and harmonious relation-
ship between Allah (Â), the superior, and man, the inferior, or
between the sustainer and the sustained. When man realizes that
there should be a sound relationship between Creator and creation
he feels at ease. likewise, there is a balanced and equitable rela-
tionship between man and the world around him. It is Allah (Â)
who has measured and created the universe in a way that leaves no
room for chance or care lessness. Everything in the observ able realm
is proportionate and well balanced. Man was not creat ed and
thrown into a well-orga nized existence to follow only his appetites.
The provision of water, air, and food was made available to help
man live responsibly. from the farthest our telescopes can take us
to the nearest our microscopes can bring us, the observable world
seems to be thoughtfully measured to support human life. Besides
all of this, Allah (Â) has honored human life. He appointed man
His benefi ciary on earth. Allah (Â) cares for man so much that He
has favored him with His words of wisdom, state ments of certainty,
and given facts. 

In light of this, reality, existence, and life are friendly to man.
There is no need to fear the oceans of “unknown” areas, or the
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galaxies that are still beyond human knowl edge. Wherever man is
in time and space, the spirit that permeates existence and the uni -
verse is a friendly and agreeable one. The underlying fact is that
everything and everyone in one sense or another is a creature and
subject of Allah (Â). Man has to assim ilate into this relationship
and real ity of existential wholeness under the care and protection
of Allah (Â). 

That is why Islam even teaches man to have a relationship
with plants; if a Muslim waters a plant he is rewarded by Allah
(Â). When he helps the plant grow and removes harm from its soil
he is rewarded and he feels good about it. This is not only an hon-
orable belief-sys tem, it is also a beautiful one because it soothes
man’s con science and heart. In this scheme of things a Muslim
embraces everything around him and, conversely, whether he is
conscious of it or not, every thing around embraces him. A Muslim,
in this manner, becomes the conscious and the rational extension
of the quiescent world to which he belongs, with which he feels,
and in which he dwells; this same world becomes his extension.
This is the atmos phere of peaceful existence, peace ful coexistence,
and peaceful beingness. 

Along with this comes the Muslim’s feeling of belonging to
the œkhira∆ (the final life, or the hereafter) as well. A firm belief in
the œkhira∆ frees the Muslim of expecting immediate results in this
life. It does not free him from working to achieve results eventual-
ly. When a Muslim’s soul and mind extend beyond human life to
all forms of life and creation around, that in itself is an extension
of his life. But when a Muslim’s soul and mind also extend beyond
this life to the next, then this becomes the best therapy that any-
one can ask for. 

The Islamic work ethic (wa ‘amil¥ al-ßœli˙œt) is not compro-
mised by “favorable outcomes.” It is based on preparation, commit-
ment, and unrestrained effort. No neurosis develops just because
things did not go “the way I want ed them to go.” High worldly
expectations often cause disap pointment or frustration, or even
drive people to suicide. Why? “Because things have to happen here
and now, on my watch, or else there is no use in doing what ever is
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being done!” A connected Muslim — connected to Allah (Â), of
course — knows that final account ability is not to be expected in
this world, and the final compensation also is never in this world.
“At the end of the day” does not refer to the lapsing of one earthly
day; rather, it means a time when a lifetime of worldly deeds will
receive their reward. At that time there will be total and absolute
jus tice from Allah (Â). In this respect no Muslim regrets doing
good or being involved in jihad in this world when the worldly
results seem to be lacking because the payment is postponed to the
Day of Accountability. If a Muslim feels that he is not compensat-
ed enough in this world he knows that he will be compensated
more than enough in the next. Allah’s (Â) scale will tip in his
favor for all that he has done in this life. The worldly distribution
may seem unfair at times, but rest assured Allah’s (Â) distribution
of things on that Day of Certainty will be fair and equitable; justice
will be done. 

The peace that comes with a commitment to the œkhira∆ while
working in the dunyœ (earthly life) precludes this “dog eat dog” race
to riches and wealth at the expense of morals, principles, and val-
ues. A Muslim whose heart is anchored in the œkhira∆ while his
hands and feet are in the dunyœ knows well that he is approaching,
day by day, the reward Allah (Â) has set aside for him, which must
be earned in this world. This certainty of the œkhira∆ offsets the cut-
throat mate rialistic competition, characterized by the unending
pursuit of the “American way,” that rages in capitalist societies. A
person does not “make it” in life if he burns his nerves, atro phies
his muscles, and depletes his health for a bank account that will
dissolve a few years after his death. A person “makes it” when he
invests his time working to please Allah (Â). The former is con -
trary to real peace, the latter is con ducive to peace. 

“o you who are securely committed! enter into a state of
public security wholly and do not follow the steps of Satan.” This
œya∆ shows by implica tion that there are two directions to take: one
of them is a movement in the direction of peace and public securi-
ty; the other one is in lockstep with satan, contrary to peace and
security. And the œya∆ also speaks to the Muslim ummah. It poses
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a difficult question: is it possible for an individ ual Muslim to enter
a realm of peace and security? More to the point, can there be a
realm of peace and security for individual Muslims while other
Muslims are denied it? The obvious answer is that all Muslims are
instructed to move into the domain of peace and secu rity; the
meaning of security here is public security. The inference is clear:
personal or private security is illusive and temporary. real, lasting
security originates with and is sustained by the involvement of all
the committed Muslims. 

How easily the key word kœffatan (conjointly and collectively)
is overlooked. By choosing to ignore one word in the Qur’an, the
Muslims have come across a thousand problems related to the lack
of peace and security all over the world. for example, when Euro-
kufr came for the ottoman state, other Muslims looked the other
way because they did not identify with the “ottomans.” As the pow -
ers of Euro-kufr, bit by bit and piece by piece, were pirating this and
that Muslim land in the name of colo nialism and imperialism,
“other” Muslims stood aside because they were not the immediate
victims. And so, in quick succession, palestine, Kashmir, and other
lands were lost because the “rest” of the Muslims were not behaving
as the Qur’an instructs them to behave: kœffatan.

one of the indicators of an anxiety-ridden society running
after an elusive peace is the discordant, and often turbulent, rela-
tionship between human nature and its expression in the two gen-
ders. Islamic neighborhoods, communities, and societies — let us
admit it — were relatively free of the spell of sex, the preponder-
ance of pornography, and the madhouse of activities associated
with making love. Islamic byways and highways were free of prowl-
ing eyes and stalking characters. Islamic societies, even with polit-
ical corruption seeping into the highest official positions of the
Islamic ummah, never experienced the flesh fetish and erotic
insanity prevalent nowadays in the most “civilized” nations on
earth. Islamic society — and let all Muslims and decent human
beings be proud of it — had taken into the heart of its soul and the
core of its community Allah’s (Â) words,
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Verily, for those who like a proliferation of immorality
among those who are committed to Allah, grievous suf-
fering awaits them in this world and in the life to
come, for Allah knows [the full truth], whereas you
know [it] not (24:19).

Tell men who are committed to Allah to deflect their
vision and to husband their genital ingress; this will be
most conducive to their innocence — [and], indeed,
Allah is aware of all that they do. And tell women who
are committed to Allah to deflect their vision and to
husband their genital ingress, and to not show off their
attractiveness [in public] beyond what may [decently]
be apparent thereof; hence, let them draw their head-
coverings over their bosoms. And let them not display
[more of] their attractiveness to any but their hus-
bands, or their fathers, or their sons, or their hus-
bands’ sons, or their brothers, or their brothers’ sons,
or their sisters’ sons, or their womenfolk, or those who
are in their custody, or such male attendants as are
beyond all sexual desire, or children who are as yet
unaware of women’s nakedness; and let them not
stamp their legs [in walking] so as to draw attention to
their hidden charms. And [always], o you who are
[confidently] committed to Allah — all of you — turn
to Allah in repentance, so that you might be success-
ful (24:30–31).

The “small guy” Muslim who may not have been able to
check political deviation as it crept into the highest office of the
Islamic government was, nevertheless, successful in establishing a
society that did not lose sight of how Allah (Â) spoke to the
prophet’s (r) wives and the high moral standard set for them by
Qur’anic words,
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o wives of the Prophet! You are not like any of the
[other] women, provided that you remain [truly] con-
scious of Allah. Hence, be not over-soft in your
speech, lest any whose heart is diseased should be
moved to desire [you], but, withal, speak in a kindly
way. And abide quietly in your homes, and do not
flaunt your charms as they used to flaunt them in the
old days of jœhiløya∆; and establish ßalœ∆ [as a social
standard], and render the purifying dues, and pay heed
unto Allah and His Apostle, for Allah only wants to
remove from you all that might be odious, o you mem-
bers of the [Prophet’s] household, and to purify you to
utmost purity (33:32–33).

Compare these moral standards that were the norm in Islamic
society to the contemporary aftermath of the sexual revolution in
the West, and with Hollywood as a catalyst, in almost all other
parts of the world. The Western sexual revolution has its roots in
the romantic movement, which itself was a rebellion against the
repressed attitudes of the bourgeoisie resulting in the so-called
“pleasure wars” — the long-running disputes in which the bohemi-
an sensualists were flouting middle-class conventions.

In the 1960s and 1970s, nudity was deemed revolutionary and
“pop” stars were deemed radical when they sang anthems to sex,
drugs, and rock ’n’ role. To get a first hand glimpse of these new
jœhilø codes, go down to your local park in the summertime. you will
see women jogging or running in sports bras and skintight spandex
pants. flush Hollywood out of your mind for a moment and imag-
ine looking at women running around in their underwear in public.
Then remember that the “foremothers” of this new trend were in
the recent past grandparents and great grandparents who were
appalled by sodom and Gomorrah in their sunday sermons and
classes. But look at the bra joggers more closely. one does not see
wanton hedonism on their faces; any erotic impact of their near
nudity is counteracted by their grim expressions of determination.
They are working out, and while doing so, they never smile. on the
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contrary, some of them seem to be suffering. These near-naked
young women are self-discipline personified — no pain, no gain —
and the reason they are practically naked, they will tell you, is that
this sort of clothing is most practical, most useful for strenuous
exercise. What you see at the park is near nudity, but somehow it is
nudity in the service of achievement.

In the once prevalent Islamic social order, husband and wife
relations were iron-clad: both could trust and have faith in the
other. Womenfolk were a precious and highly guarded gem of
Islamic society. The hearts and the nerves of the members of this
society were calm and comforted. Masculine eyes were not roaming
the streets and centers of society looking for female flesh; eye con-
tact was not the first opening move to sin and adultery. In the first
centuries of Islamic civilization, family and social relations were
pure, honorable, and secure. for those unable to participate in the
work force, this society also offered its members gainful opportuni-
ties and welfare. Thus, marriage and family life were affordable and
accessible to all. 

A neighborhood or district would be held accountable if a
hungry person from that district were to perish of hunger. some
faqøhs would see to it that such a neighborhood would be formally
charged and fined for such an offence. Muslims have been the gate-
keepers of a moral social order. No one should be able to convince
any Muslim that political corruption, which actually occurred in
the dynasties that ruled the ummah, had emptied the Islamic
social order of its moral quality, character, and component. And on
the other hand, acknowledging this moral feature of Islamic soci-
eties should never blind any Muslim to the corruption and deprav-
ity that had become a common feature of the ruling dynasties
beginning with the umayyads. Human nature in its social manifes-
tation reached its zenith during the years of Islamic civilization. 

In point of fact, there is no comparison between the Islamic
social standard, as exhibited in the moral stability of its societies for
the better part of 1,300 years, and a Western civilization in crisis. In
the 20th-century West, for reasons that have sometimes been psy-
chological and sometimes philosophical, the idea that there is such
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a thing as human nature has come to sound highly improbable and
quite unserviceable. perhaps the three most influential proponents
of this tradition of doubt were Nietzsche, Marx, and freud.

Although there are many angles to Nietzsche’s thought, per-
haps what made him the godfather of the West’s morally collapsing
world was his contrast between master and slave moralities. It was
the latter that he especially disliked, and he believed that the
Christian ethic was responsible for it. He sought to overturn this
Christian view and replace it by a vision of a humanistic and unbe-
lieving world in which what had widely been taken as normative,
morally speaking, would all perish.

The irony in the cases of both freud and Marx is that while
their thought has been highly destructive of moral life in this past
century, they both retained a sense of the indubitable correctness of
their own views. Marx dismissed morality as something that the
socially powerful had contrived in order to keep the weak and
oppressed in their place, but no one who has read his dissertations
can miss the sense of moral outrage in which his own social judg-
ments are delivered.

And although freud allowed that morality was necessary, he
showed no further interest in the idea. His real focus centered on
the development of “conscience,” which he characterized as the
superego — something that developed early on, in the boy’s case,
as the barrier against his lust for his mother and his jealous anger of
his father. There is apparently not a shred of evidence to support
such a theory, but it has been immensely “successful” in giving peo-
ple a reason to forsake what is moral on the supposition that self-
restraint is not good for one’s psychological health. How far can the
unscriptural mind go? 

When the dignity of genders, the mutual and love-based
cooperation of classes, and the virtual elimination of racial discrim-
ination in the Islamic civilization is compared with the gender bias,
class discrimination, and racist polarizations of Western civiliza-
tion, Allah’s (Â) words to humanity are all the more appreciable,
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o You who are firmly committed to Allah! enter into
a state of peacefulness with Allah, and follow not
Satan’s footsteps, for, certainly, he is your open foe.
And if you should stumble after all evidence of the
truth has come to you, then know that, indeed, Allah
is Awe-Inspiring, Wise (2:208–209).

This state of peace with Allah (Â) will always elude the material-
istic and carnal members of Western civilization as long as they
insist on denying Allah (Â), that is, as long as kufr is part of their
behavioral and ideological paradigm.

Satan and the Fear of Drifting into Poverty
At this point we should take a more enlightened approach to this
advice from Allah (Â), “And follow not in Satan’s footsteps…”
According to what has become an extremely vague Western feel for
him, satan, or the Devil, is conceived as the arch opponent of God,
the source of all evil in the world, and the one tempting humanity
to sin. Within the Judeo-Christian theological tradition, however,
there are significant departures from this view. for instance, in the
Hebrew Bible, the term satan is not normally used as a proper name;
instead it refers to a member of the heavenly court who functions
to accuse people before God. He is God’s agent, not God’s oppo-
nent. only in 1 Chronicles, 21:1 does the word satan become the
name of an individual opposing God, “And satan stood up against
Israel, and provoked David to number Israel.” 221

Through a complex process of myth-making, the satanic fig-
ure was linked to various historical and mythical opponents of God
until in the developing apocalyptic tradition of sectarian Judaism,
God was thought to have one great cosmic opponent: satan or the
Devil. And so satan came to be regarded as the one who directed
the evil deed’s of Israel’s oppressors as well as those of fellow Jews
against the elect community. Because satan was thought to have
been a member of the heavenly court originally, he provided the
model of the intimate enemy for sectarian Jews. 

369Al-Baqara∆:204–214



Christianity took over the dualistic conception of a cosmic
struggle between God and the Devil from apocalyptic Judaism. To
the original Jewish version, “Christians” of the Church added the
myth of the resurrected and ascended “Christ” who would lead the
eschatological victory of God over satan and his human and heav-
enly followers.222 As in sectarian Judaism, those opposing the fol-
lowers of Christ were viewed as servants of satan223 or children of
the Devil.224 This negative labeling reinforced the identity of the
Christians as the people of God, accounted for opposition to them,
and distanced them from the corrupting influence of outsiders,
especially their religious competitors. The New Testament writings
also make clear that satan played a role in the folk religion of Jesus
(a) and his followers. The Devil, as the prince of demons, was
thought to be responsible for human illness and disability.225 Thus,
by exorcizing demons, Jesus (a) and his followers were considered
to have engaged in overpowering the Devil. At the level of popu-
lar “Christianity,” the Devil and his demonic agents were thought
to be responsible for all evil in human experience. Entry into the
Church included ritual exorcism, making it the one part of society
free from the power of the Devil. later on in European Church his-
tory, when all but the Jews had become “Christians” in an other-
wise “Christian” Europe, emerged the idea of the witch — someone
who had apparently made a pact with the Devil against Christ, ren-
dering him totally evil .

In the 12th century CE when the Church began to confront
potential rivals, the idea that heretics worshipped the Devil began
to manifest. This vilification of religious competitors by the
Church was clearly intended to marginalize potential power rivals
within society and justify their destruction. Around this period the
Inquisitions began to direct their attention against the ancient
practice of magic and witchcraft saying that witches, who were said
to worship satan and engage in sexual orgies with him, were part of
an organized attack on “Christian” society.226

In the contemporary Western world, from where Hollywood
and academia project their beliefs and ideas, two distinct trends
have emerged. on the one hand, since the European Enlightenment
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and its ideologically atheistic bias, the very concept of the Devil as
a personal evil force has become suspect for many in Western civi-
lization. for this reason the Devil plays only a minor role in much
contemporary “Christian” theology. Where the term devil does occur
it has largely been demythologized, becoming a metaphor for the
malevolent forces of destruction and evil emanating from human
volition, or resulting from social interaction and the structures cre-
ated by human beings. for many Western theological thinkers the
idea of a personal devil has become repugnant because it threatens
to absolve humanity of its personal and corporate responsibility for
the existence of evil. 

on the other hand, for many, the Devil remains a formidable
spiritual foe seeking to lure people to their destruction through sin.
“Christian” fundamentalists with their pre-scientific worldview,
often go further, saying that contemporary society is under increas-
ing assault from satan. They contend that satanism, the active
pursuit of evil by those worshipping the Devil, is on the increase
through organized satanic cults. since 1980, some law enforce-
ment workers in the united states have attempted to explain a
variety of crimes in terms of satanic activity. Among a significant
group of contemporary “Christians,” the Devil clearly remains part
of contemporary Western folklore, providing a popular explanation
for evil and deviancy from societal norms. 

While the Devil’s role in serious theological reflection has
waned in the modern world, satan remains a powerful force for evil
in the mind of popular Christianity. unfortunately, by attributing
ultimate responsibility for evil to a “supernatural” force, and by
understanding evil only in moralistic terms and as deviancy from
societal norms, many “fundamentalist Christians” appear to deny
any personal culpability for the fundamental evils of modern socie-
ty. And thus they rationalize not engaging in the creation of a
world where the root causes of evil such as racism, unequal distri-
bution of resources, and exploitation are destroyed. 

Discussions between Jews and Christians about the nature of
satan and whether or not he has any influence on man’s behavior
go back a long way, and they continue to this day. Muslims, happi-
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ly, were not in the past, and are not now major contributers to these
deep-seated religious and mental exchanges between Christians and
Jews. But there are enough complexed and frustrated Muslims out
there who feel excluded from the “power club” of Christian imperi-
alism and Jewish Zionism; and so they rationalize their membership
into this club by suggesting that, since Islam is also an Abrahamic
“religion,” America has a “Judeo-Christian-Islamic” heritage. If they
say this, then they must also say that the state of Israel and saudi
Arabia both have a “Judeo-Christian-Islamic” heritage because of
the way they emerged as state entities. This of course is folly, but it
serves to highlight how ignorant these anglophilic Muslims are not
only of Allah’s (Â) words in the Qur’an, but also of these ancient
and time-tested Jewish-Christian linkages, which preclude the
inclusion of any Islamic presence in their racist and dogmatically
anti-god worldview.

Contrast the above Judeo-Christian ambivalence and restric-
tions about the Devil or satan with the Qur’anic lucidity about the
accursed one, satan (shay†œn),

Satan threatens you with the prospect of poverty and
bids you to be petty in giving or spending… (2:265).

It is but Satan who instils [into you] fear of his allies:
so fear them not, but fear me, if you are [truly]
Covenant bearers (3:175).

But all who take Satan rather than Allah for their
overlord do indeed, most clearly, lose all; he [Satan]
holds out promises to them, and fills them with vain
desires, yet whatever Satan promises them is but
meant to delude the mind (4:119–120).

…intoxicants, gambling, idolatrous practices, and the
divining of the future are but a loathsome evil of
Satan’s doing: shun it, then, so that you might attain to
a prosperous state! (5:90).
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Yet when the misfortune decreed by us befell them,
they did not humble themselves, but rather their
hearts grew hard, for Satan had made all their doings
seem appealing to them (6:43).

Thereupon Satan intimated unto the two [Adam and
eve] with a view to making them conscious of their
nakedness, of which [hitherto] they had been
unaware… (7:20).

And if it should happen that a prompting from Satan stirs
you up [to blind anger], seek safety with Allah… (7:200).

Verily, they who are vigilant of Allah bethink them-
selves [of Him] whenever any dark suggestion from
Satan taps them – whereupon, lo! they begin to see
[things] clearly… (7:201).

[Jacob] replied, “o my dear son! Do not relate your
dream to your brothers lest [out of envy] they devise
an evil scheme against you: verily, Satan is man’s open
foe!” (12:5).

And when everything will have been decided, Satan will
say, “Behold, Allah promised you something that was
bound to come true! I, too, held out [all manner of] prom-
ises to you — but I deceived you. Yet I had no power at
all over you; I but called you, and you responded to me.
Hence, do not blame me, but blame yourselves (14:22).

o my father! Do not conform unto Satan, for, verily,
Satan is recalcitrant to the most Gracious (19:44).

Indeed, he led me astray from the cognizance [of
Allah] after it had come to me! For [thus it is:] Satan
is ever a betrayer of man (25:29).
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And [one day] he [m¥så] entered the city at a time
when [most of] its people were resting [in their hous-
es], unaware of what was going on [in the streets]; and
there he encountered two men fighting with one
another — one of his own people, and the other of his
enemies. And the one who belonged to his own people
cried out to him for help against him who was of his
enemies, whereupon m¥så struck him down with his
fist, and [thus] brought about his end. [But then] he
said [to himself], “This is of Satan’s doing! Certainly,
he is an open foe, leading [man] astray!” (28:15).

Verily, those who turn their backs [on this message]
after guidance has been vouchsafed to them, [do it
because] Satan has embellished their fancies and filled
them with false hopes (47:25).

[All other kinds of] secret confabulations are but of
Satan’s doing, so that he might cause grief to those who
commit themselves [to Allah]; yet he cannot harm
them in the least… (58:10).

Satan has gained mastery over them, and has caused
them to remain oblivious of the remembrance of Allah.
Such as these are Satan’s partisans; oh, indeed, it is
they, the partisans of Satan, who will truly be the los-
ers (58:19).

…the like of [what happens] when Satan says to man,
“Deny the truth!” But as soon as man has denied the
truth, [Satan] says, “Behold, I am not responsible for
you; behold, I fear Allah, the Sustainer of all the
worlds!” (59:16).

shay†œn (satan) has been mentioned 68 times in the Qur’an
(the word shay†œnan (demon) has been mentioned twice, and the
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word shayœ†øn (devils) is mentioned 17 times). With the Qur’an
mentioning the accursed satan nearly 100 times, suffice it here for
the reader to take a look at the œyœt above and develop a better
understanding of how this destructive and evil being works. some
characteristics of shay†œn that can be ascertained include,

• He threatens man with the likelihood of poverty and he press-
es him to withhold spending and disbursal of his wealth and
possessions.

• He instils fear into the hearts of those who identify with him.
• He holds out promises and fills his followers with vain desires.   
• He deludes the minds of his adherents.
• Intoxicants, addiction, gambling, attachment to superstition,

and false deities are the results of satan’s evil insinuations
and doings.

• satan tempts males and females into illicit relationships by
intimation and emotional incitement. 

• satan rationalizes evil and gives it the spin of an applauded
achievement.

• He stirs up blind anger in the psyche of his victim.
• satan’s dark suggestions and hints tap on the feelings and

propensities of man.
• satan’s promises and “assurances” are deceiving and deceptive.

He does not force anyone to do his will, he rather “convinces”
or wins them over to do his will.

• satan seeks to attach man to himself rather than to bond with
Allah (Â).

• satan’s nature is to betray and cheat man.
• satan’s act is concealed in the evil doing of man: oppression,

aggression, and tyranny.
•  satan tells man to deny and denounce the truth; and when man

complies satan relieves himself of all responsibility for that
human action. 

These œyœt allude to one area in which shay†œn is very well
entrenched. The first œya∆, in the long sequence of 17 œyœt that elu-
cidate how shay†œn works, states, “Satan threatens you with the
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expectation of poverty and bids you to be petty in giving and
spending” (2:265). It is generally agreed that attitudes to poverty
are a good test of the moral quality of a society. Doing justice to the
poor is a cornerstone of the emancipated social order, and a prereq-
uisite for a community and social life free of friction, tension, and
even civil conflict. But this moral concern alone is not enough to
eradicate or at least diminish poverty as a social phenomenon. 

If the assumption is that there is always going to be poverty,
the attitude in many affluent societies, and increasingly others who
are caught up in the material rat race, is: let it be the share of oth-
ers and not “us.” so, to stay above the “poverty line” the world cen-
tered on “me” has to be tied to a level of income sufficient to enable
families to secure the necessities of a healthy life. In other words
the way a satanic world order operates is to inspire fear of poverty
in a world that is set on securing nourishment, shelter, power, and
so forth. These are the things that are necessary to keep the human
organism operating reasonably effectively, even if that means keep-
ing other parts of human society from operating in the same way.
poverty means not having the resources to sustain biological life: a
family is poor if it cannot afford to eat. And if some increase in
prosperity, however little, “trickles down” to the poor, the number
of those in poverty declines.

But human beings are more than biological organisms, and
poverty is in fact a menace that is at times camouflaged by cultural
practices and at other times disguised by a “virtual reality” that dis-
tracts the public mind from the increasing distance between the
world’s haves and the world’s have-nots. shay†œn has morphed the
primitive fear of poverty into contemporary arguments about each
of the world’s 200 societies’ living standards. In the elaborate
rationalization of shay†œn’s reasons to persuade affluent societies to
withhold their economic and agricultural help from less fortunate
societies, man is “convinced” that the popular expression of need is
driven almost wholly by culture, especially in wealthy societies
where the residents “need” more in order to “survive.” This convic-
tion is reinforced by an establishment chorus that spares no effort
to produce the sort of information that blurs the fact that poverty
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is a serious and explosive worldwide problem. 
When religion is in the service of the established order and

the status quo both of which tend to segregate poor people from the
“qualitative elites,” this type of religion (which has its yah¥dø,
Christian, and “Muslim” sects) accords poor people a special status
within society. That status in the best of conditions qualifies these
poverty-stricken people to receive the sympathy and affection of
the wealth-holders who are unwilling to part with what Allah (Â)
has given them. They are not even willing to consider a system that
would make their giving meaningful and productive. some of these
temples and houses of worship can be traced all the way back to
satan, who warns of the eventuality of impoverishment, and who
teaches that the condition of the poor is a judgment upon them,
and thus a part of the divine ordering of society. A famous 19th-
century hymn states, 

The rich man in his castle
The poor man at his gate

God made them, high or lowly
And ordered their estate.227

Another way that the reality of poverty can be obscured is by argu-
ing that it is relative and in a sense inevitable. Thus it is sometimes
represented that, although the well-to-do should be concerned
about starvation and destitution — “absolute poverty” — in many
parts of Africa and Asia, they should note also that many in “pros-
perous societies” are also poorer in the relative sense, and have poor
health, much reduced life expectancy, less choice, and fewer life
chances, than other people in their societies. 

objective, subjective, and consensual understandings of
poverty all appear to involve value judgments — although some
social scientists would deny this — and to involve imperatives, or
at least suggestions about how one should respond to poverty.
Those on the political left see poverty as inequality, and believe
that the only real solution is a more equal distribution of resources.
They believe that poverty is disruptive of communities and of
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human dignity, and that it demands a radical restructuring of soci-
ety. Theorists on the political right and those who support an
absolute definition of poverty see real deprivation as something to
be relieved primarily by charitable action, but they also tend to see
wide discrepancies in resource allocation in society as the necessary
incentive for economic activity, and even regard poverty as a
“spur.” There is thus in Western societies today no value consensus.
In a morally fragmented society it is impossible that poverty should
be understood uniformly, or that there should be agreement as to
how to deal with it. 

The biblical texts have a pervasive concern with poverty that
can be described as a bias toward the poor. on this basis a strong
tradition emerged with three main strands. In the first place, there
were frequent prophetic protests against poverty and the oppres-
sion of the poor. This tradition persisted even when the Church
became wealthy: the popes sounded very much like the Hebrew
prophets (Å) when they denounced luxury, inequality, and the
tolerance of poverty alongside affluence. The existence of poverty
was seen as an offence against God’s order, and attempts to do jus-
tice were understood as contributions to the restoration of the
divine ordering and the return to the poor of what is properly
theirs. Thus Ambrose, an early Bishop of Milan, famous for intro-
ducing the allegorical interpretations of the scriptures into Chris-
tian thought, said,

Not from your own do you bestow upon the poor man,
but you make return of what is his. for what has been
given as common for the use of all, you appropriate to
yourself alone. The earth belongs to all, not to the rich...
Therefore you are paying a debt, you are not bestowing
what is not due.228

such protests and calls for restitution to the poor have continued
at least sporadically up to the present, and are today expressed in
the “preferential option for the poor,” which is the central concern
of liberation Theology.229
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In the second place, wherever the Church has had influence
in society, there have been efforts to regulate the economy and pro-
tect the poor and weak from the oppression of the wealthy and
powerful. These attempts found their classical expression in the
theories of the just price and the just wage. The assumption was
that the market on its own would not, indeed could not, provide
justice for the poor and the weak. A just wage must keep the work-
er and his family with dignity and decency, and enable them to play
their role in society. prices must not be dictated simply by market
forces, but must be set at a level where profiteering is impossible
and necessities of life are not priced out of the reach of ordinary
people. This tradition was well aware of how the self-interest and
greed of the powerful could distort market transactions to their
advantage; it was realistically suspicious of the “free market.” It
tried to protect the poor and weak, but it did not question the social
order or the overall structure of economic power.

In the third place, from its earliest days, Christian tradition
has nurtured communities that experiment in living by gospel val-
ues; such tradition simultaneously protests against the injustices of
the world and demonstrates that another way is possible. The
Jerusalem church, according to the Book of Acts, was one in
which Christians “held all things in common.” st. paul promoted
collections to relieve the want and destituion of poor Christians,
claiming that this was a basic expression of Christian fellowship
and equality. The monastic communities, communal life
sequestered from the world under religious vows, likewise from the
beginning held property in common, and the friars embraced “holy
property” and shared the lot of the poor as a way of being “close to
the lord.” They saw the poor not simply as a problem to be solved
by charity or otherwise, but as those who could bear witness to the
love and generosity of God. Indeed, each congregation of God’s
people would see itself as a community of sharing and of concern
for the poor. This surely is one of the main ethical emphases of the
lord’s supper, when Christians break and share the bread which is
supposed to be “Christ’s body,” given for the life of the world
(John, 6:51).
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The various experiences of the American “war on poverty” of
the 1960s, of the British welfare state, of the communist regimes in
Eastern Europe, and of the workings of the free market, all go to
show that a secular ideology has yet to produce a viable solution to
the problem of poverty.230 In this failing context it is easy to become
disillusioned or to turn to violence for redress. The Christian and
Jewish traditions have failed because on one hand they attempted
to deal with poverty strictly on a popular level, without recourse to
the instruments of state, and then on the other hand, after cen-
turies they seized the reigns of state to bring poverty under control,
but by then they had lost the soul of society. In both ways they
proved incapable of dealing with the threat that comes from
shay†œn. poverty is not really a mal-distribution of resources; this
feature of society is in fact rooted in personal greed, an individual
attachment to money and what it can buy, and a convenient sepa-
ration of self from society. 

What has been missing from the Judeo-Christian-Western
approach to dealing with poverty are the illuminating words of
Allah (Â) that penetrate the individual’s heart and conscience,
causing him to abhor the accumulation of wealth by a few, which
translates into the denial of resources to the many. This effort
requires a two-track approach: one is the empowerment of the
human conscience to have confidence in the sustenance that Allah
(Â) has provided the world’s populations ; the other is the empow-
erment of society’s government to implement the values of emo-
tional sharing, daily sharing, and vital sharing in a close-knit
society, which will eventually make it possible to have a common
share of resources, wealth, and possessions. When this is done
shay†œn is defeated in the perceptual experience of man as well as
in the societal interactions of this same man; although that defeat
cannot be complete and final.

living in the West-dominated modern world, it does not take
much to see a society that is in need of what this Qur’an is offering.
Between the Qur’an and the Westerners who are in need of its
meanings are two major obstacles: an information system and
media that never tire of misrepresenting and defaming Islam; and
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nominal and ritualistic Muslims who are convinced that once you
are in possession of “Islamic” culture and customs you become a
perfect Muslim. America and Europe are rich, but suffer from a
poverty of soul and spirit. Despite economic strength, Westerners
are experiencing a growing social depression, and what depresses
oppresses. There are social studies and exhaustive statistical meas-
urements quantifying the increase of social deficits that reduce
individual happiness. Charles Dickens writing about the french
revolution in A Tale of Two Cities, may have just as well been
describing the West today,

It was the best of times, it was the worst of times, it was
an age of wisdom, it was the age of foolishness, it was the
epoch of belief, it was the epoch of incredulity, it was
the season of light, it was the season of Darkness, it was
the spring of hope, it was the winter of despair, we had
everything before us, we had nothing before us, we were
all going direct to heaven, we were all going direct the
other way.231

precisely the same dichotomy was evident in the modern American
society of the late 1990s. on the one hand, food production had
increased as food was cheaper than ever. Welfare distributions had
declined and joblessness was at a quarter-century low. The dollar,
like the stock market, was strong and inflation was low. The
national budget showed a surplus. New drugs were prolonging lives
and improving the quality of lives. people were driving suVs, lux-
ury and sports cars, on inexpensive gasoline that was cheaper than
a gallon of soda pop.

At the same time, American society was beset by a familiar
litany of ills. The divorce rate, the rate of teenage suicides, drug
dependency, violent crime, the prison population, the number and
proportion of illegitimate children, and the numbers of people liv-
ing outside family units had all increased manifold. 

And then, just 10 short years later, America was slapped with
her comeuppance. In addition to all the social problems, her eco-
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nomic and military virility dissipated overnight under the weight of
unbridled greed and the arrogance associated with being the world’s
only global superpower. Being overextended in two wars of choice
in Iraq and Afghanistan, along with a financial system in free-fall
has reversed all the geopolitical gains she made since the Great
Depression. The once annual surpluses are now projected to be tril-
lion dollar deficits; unemployment numbers are as high as they
have been in 25 years, and the economy is still hemorrhaging jobs
at an unprecedented rate, and inflation is beginning to inch back
up again. Home foreclosures and business bankruptcies, not to
mention insolvent banks are now at an all-time high. over the
next few years, $9 trillion, borrowed from taxpayers who do not
have jobs and whose wages cannot keep up with the rise in prices
of essential services and commodities, are projected to “save” the
financial sector. Major employment hubs like the auto sector and
retail are also near insolvency. Greed, graft, corruption, theft, and
hubris have shown that a free market cannot regulate itself; that
market forces are too complex for human beings to model, especial-
ly in a materialistic “morals-free” zone, without the guiding hand of
Allah (Â). America made a deal with the Devil when she did not
level with the world about what really happened on 9/11; and so
she got levelled. No one can challenge Allah’s (Â) power. If you
do, you will lose. Imperialist America got what she deserved.

Hence American society is a paradox rooted in the suggestive
capacities of shay†œn; when his scheme of radical individualism
and materialism is realized, the good of the community is sacrificed
as self-seeking, selfish, self-aggrandizing men and women become
affluent and indifferent to the perils of having too much too soon.
If only Western society could turn away from its historical preju-
dices and the interests of the military-industrial complex, and lis-
ten with their minds to the words of Allah (Â), “enter into a state
of peacefulness with Allah, and follow not Satan’s footsteps, for
indeed, he is your open foe” (2:208).

At the other end of Western civilization, for 72 years commu-
nism in russia waged a silent war against the human soul.
sometimes screams were heard from torture-chambers in prisons
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and in detention centers, but mostly the war was fought with ideas
and incessant public propaganda,

Satan has gained mastery over them, and has caused
them to remain oblivious of the awareness of Allah.
Such as these are Satan’s partisans: indeed, it is they, the
partisans of Satan, who will truly be the losers (58:19).

year after year the silent artillery of communism leveled the inner
landscapes of the soul; a more secular way to speak of these things
is to say that communism set out to destroy accumulated human
experience. It set out, for instance, to eradicate centuries of learn-
ing, habits and cultures — to erase “bourgeois culture,” to salt it,
and plough it under with lies, demonstrations and propaganda. In
the process, it severely damaged the habits of honesty, and trust,
self-reliance and fidelity to one’s word. 

Even in the best conditions, it is extremely difficult to con-
struct a society that works, that endures, and is self-correcting. The
transition from a heart-broken, soul-stolen, and God-forsaken soci-
ety to a society that is at peace with its Maker is consequently a
severely demanding moral task. At the moment, this transition
does not seem to be happening. The bosses of the Kremlin turned
down a delegation dispatched to them at the most critical time in
their history by the late Imam Khomeini.232 They did not heed his
words, choosing instead to react to their own excesses by opting for
the capitalist and “free market” orientation of society. They also
sent their war machine against the Muslim peoples of the Caucasus.
Both these choices indicate that such a government and such a
society are far from gaining the peace of mind that come with being
at peace with Allah (Â). 

Covenant-bearing Muslims should take note. It has become
our responsibility to rescue these wayward societies from the abyss.
We should understand that in our attempt to rescue and lead the
world we too will make mistakes. But these mistakes must not be
institutionalized nor should they be perpetuated. Instead, inshœ’al-
lœh, we should learn from these mistakes, “And if you should stum-
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ble after all evidence of the truth has come to you, then know
that, indeed, Allah is Awe-Inspiring, Wise” (2:209).

Are these people waiting, perchance, for Allah to
reveal Himself to them in the shadows of the clouds,
together with the angels; although [by then] all will
have been decided, and unto Allah all things will have
been brought back? (2:210).

This œya∆ speaks to those people of potential influence who are
content with being spectators, saying to them, “Do you expect
Allah (Â) Himself to do what you are supposed to be doing?” And
then the form of speech shifts dramatically when Allah (Â) says,
“…although [by then — the time when Allah’s presence is tan-
gible in the œkhira∆] all will have been decided, and unto Allah
all things will have been brought back.”

This quick transition in the œya∆ from “Why are you not doing
anything to enter into a state of peace with Allah (Â) in this
world?” to “…when all will have been decided [on Judgement
Day] when all things will have been brought back to Allah” is
another way of clarifying for the reader that his chance on earth
amounts to a fleeting and darting momentum. If you do not get
involved and make it possible to enter into a total state of peace
with Allah (Â) you will straightaway find yourself in the afterlife. 

At this juncture the Qur’anic sequence addresses the prophet
(r), tasking him to ask Ban¥ Isrœ’øl — who are the quintessential
procrastinators, stallers, and dodgers when it comes to the intent
and spirit of scripture — how many times Allah (Â) favored them
with the truth. They are the ones who are notorious for demanding
that Allah (Â) come down and do their work for them, 

[But] they said, “o moses! Behold, never shall we
enter that [land] so long as those others are in it. Go
forth, then, you and your Sustainer, and fight, both of
you! We, behold, shall remain here!” (5:24).
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Ask these Israelis who Allah (Â) presented with an abundance
of œyœt only to have them reciprocate with an abundance of neg-
lect. These Israelis are the archetypes of turning Allah’s (Â)
grace into disgrace,

Ask the children of Israel how many perceivable mes-
sages We have given them! But if one alters Allah’s
advancement after it has reached him — certainly,
Allah is severe in retribution! (2:211).

We Muslims should learn from our mistakes. The previous
attitude of people of scripture when they committed mistakes is
brought to light so that we, the inheritors of scripture, do not com-
mit the same mistakes over and over again. 

The question, “Ask the children of Israel how many perceiv-
able messages have We given them!” is another way of saying that
these messages were too numerous to be tallied. All of Israeli histo-
ry is a lesson of people who turned their backs on God. It is these
extended children of Israel who are now in charge of demoralizing
the world. They have a choke-hold on the media, Hollywood, and
academia, and they are busy doing what they do best: turning their
back on God.233 Ban¥ Isrœ’øl are the anointed class in the world;
whether they are degrading women on film or they are raping the
financial markets, or they are selling arms to every dictator and
two-bit warlord in the world, no one has the courage to link them
to global crises that are the result of a degradation of morals,
wealth, and security. They are making a living and a killing by
rejecting every bit of guidance and favor they have received over
the past few millenia. 

The Children of Israel know better. But their definition of
morality is not binding on the herd of gentiles who, in the absence
of Allah’s (Â) penetrating words, become susceptible to the insin-
uations, the suggestions, the imagery, and the “lead” of satan. And
those who claim a genetic lineage to Israel, the Hollywood moguls,
are the ones who are manufacturing satan’s virtual reality.
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Worldly life appears attractive to those who deny Allah
and they ridicule those who are securely committed to
Allah, but those whose conscience is watchful of
Allah’s [power presence] shall be above them on
Resurrection Day. And Allah grants sustenance to
whom He wills, beyond all reckoning (2:212).

The kœfirs who deny Allah (Â) are so attached and so enamored
by the very short human life span on earth. This world seems to be
everything there is. They cannot seem to sense or “figure out” that
life and existence are not worldly centered, worldly bound, and
worldly specific. And they have adopted materialism as their unde-
clared religion. The feelings and the ideas that Muslims have about
Allah (Â) and the final Day are simply not there when it comes
to these hard core materialists. They are markedly more concerned
with worldly pleasures and pursuits than they are with pre- and
post-worldly realities. Materialism is a progressively captivating
predilection: the more you sip of this world’s merriment the more
you want it. on one level it is a philosophical view that says every-
thing is composed of physical constituents located in space and
time. Materialists thus deny the independent existence of minds,
mental states, spirit, or abstract entities such as universals and num-
bers. forms of materialism go as far back as Democritus and
Epicurus; the main concurrent variants are physicalism and dialec-
tical materialism.234

At another level materialists are not philosophical about their
materialism; they are creatures of their lusts, loves, and lecherous-
ness. some excellent examples of this are American youth who are
languid, empty, and adrift. They can be anything they want to be,
but they have no aspiring reason to want to be anything in partic-
ular. Why should Muslims be surprised that such unfurnished per-
sons are consumed with themselves and oblivious to finding means
to avoid permanent free fall? The moral drifter has no responsibili-
ties, no hope, and no purpose. He is the television watcher, the apa-
thetic consumer, and the college student who stares blankly for four
years from the back of the classroom, waiting, he says, for real life
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to begin. To the drifter who denies Allah (Â) and the life to fol-
low, everything is at best a game, a joke, an irony play.

The “morality” behind such Hollywood motion pictures as
Pulp Fiction and South Park is the same: death is funny, nothing is
sacred, and everything is absurd.235 There is no tragedy because
there is no longing for something better; there is only darkness, and
the futile laughter of a trivializing culture.

Nor is this simply a chimerical culture without consequences.
Eric Harris and Dylan Klebold, the littleton, Colorado high
school teen murderers, whooped and hollered when they pressed
the triggers. In the words of one of the survivors, it was like the
two of them, who killed 12 of their classmates, were playing a
video game as they acted out the “Gothic” roles glamorized by
popular Western culture.236 The same American nation that
mourns over the mayhem at littleton chuckles at the pop nihilism
that comes out of shay†œn’s Hollywood — and sees no contradic-
tion! But what about the American enlisted men, many of whom
are not much older than Klebold and Harris, and have been social-
ized on the same video war game culture? In the theatre of war,
there are no institutional restraints except for a moral conscience,
and so we are confident that these soldiers are whooping and hol-
lering just the same as they go out and humiliate, murder, dismem-
ber, incinerate, bomb, rape, and pillage the innocent lives and
properties of hundreds of thousands. This is what is responsible for
the dehumanizing conditions in the us-run Abu Ghraib prison in
Iraq. for the American soldier to behave in the way he did is one
thing, but this soulless culture also produced the armchair defend-
ers of the torture and abuse that took place there — those who had
the gall to insinuate that it was just like ritual hazing on us col-
lege campuses!237

“But they who are conscious of Allah’s [power presence]
shall be above them on Resurrection Day” (2:212). Here it
should once again be reiterated that the translations of the words
ittaqaw, taqwå and their derivatives are misleading, especially when
the English words piety or even god-fearing are used. In the several
translations of the meanings of the Qur’an into the English lan-
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guage, which are widely available, the Arabic word ittaqaw is gen-
erally rendered as one of the following,

1. guard (against evil), 
2. keep their duty to Allah (Â), 
3. do their duty, 
4. fear Allah (Â), or 
5. the righteous. 

This undisciplined or inexact translation of the words ittaqaw and
taqwå renders the energizing and practical meaning of the œyœt
moot and polemical. There is a core meaning for these words and
it centers around man’s mental, conscious, and behavioral being as
he acknowledges his secondary power position to Allah’s (Â) pri-
mary power position on earth, in life, and in existence. It is this
realization of the gap between a committed Muslim’s finite power
presence and Allah’s (Â) infinite power presence that generates a
reverence, a fear, an awe and a devotedness that is called taqwå.
Those who band together with this common feeling and thought
of taqwå are in Allah’s (Â) words in a higher status than those
who deny this human-deity relationship. The intensive power
presence of Allah (Â) and its recognition by a committed assem-
bly of people on earth in the form of a communal unit and a social
order is the nucleus meaning of taqwå, a meaning that cannot be
delivered by such inanimate words as piety, religiosity, and similar
such words. Committed Muslims are thus required to fear — yes,
fear — Allah (Â). Does this mean that Muslims have “mixed feel-
ings” about Allah (Â)? In a sense, the answer is yes. We love
Allah (Â), we adore Allah (Â), but then we fear Allah (Â), and
we are “scared” of Allah (Â). We love Allah (Â) because He will
honor us for doing justice; but we fear Him because He will dis-
honor us if we do injustice. 

The human effort to do justice or to tyrannize on earth is a
function of having and exercising power. The act of exercising
power in modern times, as well as in lapsed times, is concentrated in
the policies and decisions of governments and nation-state authori-
ties. presidents and kings, who have virtually replaced the fear-of-
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God in men’s hearts, have usually presided over these power con-
glomerates. And in doing so they have stolen an attribute that
belongs solely to God and not to man. In this unfortunate transfer,
a paradigmatic shift has taken place: instead of taqwå representing
an inferior human relationship to a superior divinity/authority, it
has been dislocated and now describes an inferior citizenry’s rela-
tionship to a superior government. If Muslims of divine devotion are
able to season their ømœn with this important ingredient of taqwå
they will be able to identify the new idols of contemporary times:
the almighty governments and the unerring authorities along with
their pharaonic and nimrodic figureheads, be they monarchs or
chief executives. In light of this fact Allah (Â) says, “…but they
who are conscious of Allah’s [power presence] shall be above the
deniers of this fact [about taqwå] on Resurrection Day” (2:212).

usually in the course of thinking about these basic issues the
first thing that comes to Muslims’ minds is, “But how are we to
secure our livelihood knowing that if we oppose unjust govern-
ments and oppressive authorities it will be very difficult for us to
provide for our families! We know that governments have a way
of turning the screws and tightening the grip on our personal, fam-
ily, and social lives if we ever think about criticizing and disap-
proving of their immoral and illegal policies.” And before fearful
Muslims turn this issue into a phobia, Allah (Â) immediately
says to them, “And Allah grants sustenance to whom He wills,
beyond all reckoning.”

It is an oversight of many learned Islamic scholars to have left
ordinary Muslims with a scant meaning of the word rizq when it is
located in œyœt of contextual value. In summarizing the above idea,
it can be said that taqwå, once it is understood and acted upon, is
a feature that places its human adherents above those who deny it.
But then in gaining this feature of taqwå Muslim human beings will
run into the question of whether they will become poverty-strick-
en, needy, and destitute people?  And in response to that Allah
(Â) chose the word yarzuqu (He provides). But it means more
than that. It means that He provides all the nourishment that is
needed in the “animal kingdom” or “animal life.” And if this is so
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to begin with, then human life is more deserving of it than the less-
er forms of life. 

However if there is a “mechanism” that kicks in and inhibits
this godsend of provisions and sustenance to mankind then it is the
result of man employing disproportionate and abusive power
against his fellow man. And this in itself becomes another reason
why justice-seeking and heavenly-centered Muslims are required to
oppose such mal-distribution and malpractice of power by burden-
some governments and taxing regimes. This opposition becomes an
extension of a Muslim’s sense of taqwå. It should be noted here that
even though the concept of rizq is so preponderant in the Qur’an,
being mentioned more than 120 times, there still is no mental con-
struct for it in the public Muslim mind. This is a sad comment on
how mindless or unmindful Muslims are when they read the
Qur’an. The crucial aspects of this concept will be developed fur-
ther as it is occurs in other places in this momentous Book. 

suffice it here to say that the preponderant notions of secular
and materialistic lifestyles with their attendant elements of selfish-
ness, greed, and exploitation have virtually eliminated Allah’s (Â)
rizq relationship with man. And as serious Muslims seek to regain
their long lost sense of taqwå, it is timely here to realize that rizq
(nourishment, provisions, and upkeep) is God-given and thereby,
the erroneous fear of its withdrawl should not factor into the mass
effort to retrieve the restorative function of taqwå in our public and
civic life. 

Institutional Racism and the Subversion of Human unity
from discussing how the deniers of Allah (Â) mock those who
have less materially, and how taqwå becomes the determining fac-
tor of status, and how eventually that will become obvious on the
Day of resurrection, the Words of Allah (Â) move on to new
areas. Muslims must heed these words,

People once were one umma∆ [social order]; [then
they began to differ] whereupon Allah raised up the
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Prophets  as heralds of glad tidings and as warners, and
through them bestowed revelation from on high, set-
ting forth the truth, so that it could decide between
people with regard to all on which they had come to
hold divergent views. Yet none other than the self-
same people who had been granted this [revelation]
began, out of abuse of power, to disagree about its
meaning after all evidences of the truth had come to
them. But Allah guided the committed adherents to the
truth about which, by His leave, they had disagreed,
for Allah guides on a direct passage him who wills [to
be guided] (2:213).

Allah (Â) states in clear language that at one time mankind was
one social unit (ummatan wœ˙idatan); they had something like a
common program or a common understanding. This could be a ref-
erence to the family society, at the dawn of the human race when
Adam, Eve (Ç), their house, and kinsfolk were the entire human
race. This social or familial harmony preceded an era in which peo-
ple began to acquire exclusive and clannish creeds. But the over-
riding fact is that all people come from one source and bloodline.
All subspecies and races are the descendants of Adam and Eve
(Ç). Allah (Â) willed the family to be the building block of all
societies; and when a society acted like an extended family it held
together. But there came a time when the number of individuals
increased, the distances between them increased significantly, cli-
mates and geography affected their daily lives, and all of this gave
impetus to different human responses and potentials; all of these
and other factors impelled social variation and fluctuation.
Through population growth and migration the immediate and inti-
mate bonds of the family-based society gave way to societies with
distinct characteristics and ideas. In these divergent social units
people developed independent notions and unique ways of life. 

Beliefs became society-specific or society-centered. Gradually
these assorted societies had lost touch with the revelation that had
guided Adam (a). The post-family social divergence away from

391Al-Baqara∆:204–214



the earliest scripture required Allah’s (Â) attention; so He sent
Apostles (Å) to break good and bad news to these early societies,
“and through them bestowed revelation from on high, setting
forth the truth, so that it may decide between people with regard
to all on which they had come to hold contrarian views...”

At this point in human social development, there blossomed a
fixed feature of human societies: their right to hold differing views.
They have all the right in the world to adopt their own perspective.
Actually, this is an inherent feature of human social dynamics. It
serves the larger purpose of istikhlœf (human empowerment to do
God’s will) on earth. This task requires human perceptual variations
that should complement and corroborate each other. All this con-
struction of a mosaic of human societies should be done in a scrip-
tural frame of reference and within a divine-friendly program of
action. The variation in the talents of some societies should be com-
plemented by the variation of natural endowments in other soci-
eties. Human social propensities should reflect a fluctuation of
potentials that are correlated with a fluctuation of initiatives, “And
so, they continue to hold divergent views — [all of them], save
those upon whom your Sustainer has bestowed His grace. And to
this end He has created them [all]” (11:118–119).

This natural human-based variability of potentialities and func-
tions leads to a social variance expressed through peoples’ concepts,
concerns, and conventions. All these human variations, however,
should be within a heavenly inspired way of life. likewise, this heav-
enly inspired code of living should be tolerant and inclusive of natu-
rally occurring social propensities. Governments in this unfolding of
God’s will on earth have no right on one hand to distort God’s spo-
ken words to man — words intended to guide the human experience
— and nor on the other hand do governments have the right to
impose themselves on the unfolding human social expressions that, if
given their true range, are in need of heavenly advice. Governments
should rather become facilitators that harmonize and organize the
twin expressions of God in man, “…and when I have formed him
and breathed into him my spirit, then prostrate before him…”
(15:29), and God in nature, “He alone is God in Heaven and God
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on earth, and He [alone] is truely Wise, All-Knowing” (43:84).
The very fact that human societies tend to have their own

internal dynamics is another reason why these same societies are in
need of an anchor and direction. If they are left without Allah’s
(Â) words they will drift. These societies will ultimately begin to
nurture hatred and hostility toward other societies. The notions
and “ideologies” of racism and fascism are obvious examples of this
phenomenon. Another social deviation that occurs when Allah
(Â), His prophets (Å), and His scriptures are disregarded is class
antagonism and gender polarization. Therefore, such dangerous
ideas that become a social disease when Allah (Â) is absent from
public and social discourse merit a little more serious attention. 

racism may be one of the longest-lasting social deviations
away from the scriptural frame of reference, in which all humans
are considered to be created equal. In the intellectual apparatus of
societies with racist legacies, past and present, racism until very
recently was not regarded as an explanation of social deviation and
even perversion, perhaps because most of the people who wrote
official history were on the wrong side of the issue. so absent was it
from academic, intellectual, ideological, religious, and systemic dis-
courses that Allah (Â) had to send prophets (Å) and scriptures to
address this abomination. similarly, if we were to recall the infor-
mation we got from church, synagogue, and mosque sermons of
many years and decades, we will be hard pressed to find racism con-
sidered among the other historical and social maladies that became
so offensive to human well-being that God had to intervene to
reverse or correct its offense.

racism in one sense may describe the self-aggrandizing beliefs
or ideas of individuals; in its institutional sense it refers to the
anonymous operation of discrimination in organizations, profes-
sions, or even whole societies. It is anonymous in that individuals
can deny the charge of racism and absolve themselves of responsi-
bility. yet if a pattern of exclusion persists, then the causes are to be
sought in the institutions of which they are a part, the unspoken
assumptions on which those organizations base their practices, and
the unquestioned principles they use. 
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This manifestation of man’s mistreatment of man, which is to
be expected in secular and materialistic societies such as the us
and Europe, and its characterization as institutional racism was intro-
duced in 1967 by “black activist” stokely Carmichael and Charles
V. Hamilton in Black Power: the Politics of Liberation in America.238

one might have expected a rabbi, a priest, or an imam to have
identified this God-condemned social evil. But because Jewish,
Christian, and even Muslim theologians are well ensconced in the
establishmentarian definition of society and religion, it fell on the
victims of this very same establishment to begin to define the evil
they were suffering from. They wrote that racism is “pervasive” and
“permeates society on both the individual and institutional level,
covertly and overtly.” later writers, such as Douglas Glasgow,
sought to restrict the use of the concept to express the fact that, in
the 1960s and 1970s, 

The “for colored” and “whites only” signs of the thirties
and forties had been removed, but the institutions of the
country [the united states] were more completely satu-
rated with covert expressions of racism than ever.239

Glasgow wrote further, 

Institutional racism (which involves ghetto residents,
inner-city educational institutions, police arrests, limited
success models, undernourished aspirations, and limited
opportunity) does not only produce lowered investment
and increased self-protective maneuvers, it destroys
motivation and, in fact, produces occupationally obso-
lete young men ready for underclass encapsulation.240

on these accounts, institutional racism is shown to be camou-
flaged in such a way that its specific causes are virtually unde-
tectable, but its results are visible. The racism itself is concealed in
the procedures of industries, political parties, schools, and other
structures. Defining it inclusively, in this broad manner, makes
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institutional racism a resonant term and one which has gained cur-
rency of late. 

The strength of the concept of institutional racism is that it
captures the manner in which whole societies, or sections of socie-
ty, are affected by racism or racist legacies, long after individual
racism has disappeared. The racism that remains may be unrecog-
nized and unintentional but, if not exposed and dealt with, it con-
tinues uninterrupted. 

Institutional racism has demonstrated practical value in
highlighting the need for positive, continuous action in expung-
ing racial discrimination, rather than assuming that it will fade.
Even organizations committed to “worthy” causes, which would
seem to complement the efforts of “civil rights” and “equal oppor-
tunities” campaigns, cannot claim to be immune from the effects
of institutional racism, as a 1990 civil case in Washington, DC,
demonstrates. Eight major national environmental organizations,
including the Natural resources Defense Council, the Wilderness
society, and the sierra Club, were charged by civil rights groups
of racism in their hiring practices. None of the leaders of any of
the organizations were African American or latino, and few of
the middle managers were from minority groups; of 315 staff
members of the Audubon society, three were African American.
The friends of the Earth’s staff of 40 included five minority work-
ers. The Natural resources Defense Council had five ethnic
minority staff out of 140. The sierra Club had one latino in a
staff of 250. The accused organizations’ reaction was typical; they
claimed a scarcity of African American or Hispanic people among
the pool of trained environmental specialists. The organizations
added that they were not aware of the “whiteness of the green
movement” and would implement a “concerted effort” to remedy
the imbalance.241

In none of the attacks on these organizations were individuals
singled out, nor were any motives imputed; no one was actually
accused of refusing to appoint or promote anyone on racist grounds.
Criticisms were based on clinical analysis of figures, with the result
that institutional racism was found, in this case, in unlikely set-
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tings. This was an example of how accusations of institutional
racism can crystallize awareness and promote more aggressive
attempts to discourage it. other examples of institutional racism
that have come to light in recent years include,

• Credit policies of banks and lending institutions that prevent
people living in neighborhoods of densely populated ethnic
minorities from getting home mortgages.

• seniority rules that, when applied to jobs historically occupied
by whites, make more recently appointed ethnic minorities
and women more subject to dismissal (last in, first out policies)
and least eligible for advancement (the glass ceiling).

• restrictive employment leave policies, coupled with prohibi-
tion on part-time work, or denials of fringe benefits to part-
timers, which make it difficult for the heads of single-parent
families — most of whom are women and a disproportionate-
ly high number of whom are African Americans — to get and
keep jobs and maintain families.

• Implementing height requirements that are unnecessarily, and
perhaps unintentionally, geared to the physical proportions of
white men, thereby excluding certain minorities from jobs.

• using standardized academic tests or criteria that are geared to
the cultural and educational norms of middle-class white
males and that are not indicators of the ability to perform a
job successfully. 

Another indication of societies deviating from the divine
norm of human equality is ethnic monitoring, a method of “assessing”
the effectiveness, or lack thereof, of affirmative action, or analogous
programs, by recording the ethnic background or origin of the
recruits or existing personnel of an organization. Applicants or
members are asked to classify themselves by specified criteria, a typ-
ical case being the application for the National union of
Journalists in the uK, which lists242

1. Black (Afro-Caribbean, including Black British whose fore-
bears originate in or recently came from Guyana or an island
in the West Indies)
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2. Black (African, including Black British whose forebears origi-
nate in or recently came from Africa)

3. Black (Asian, including Black British whose forebears origi-
nate in or recently came from the Indian sub-continent)

4. White (uK); or
5. Irish

proponents of such procedures, such as the Commission for racial
Equality, argue that this is the only means of either measuring the
progress of organizations in creating equal opportunities in recruit-
ment, selection and promotion, or of exposing discrimination.243

opponents, who include personnel managers of employers and
many ethnic minority groups, contend that the questions asked are,
at best, impertinent and, at worst, racist in that they encourage the
perpetuation of differences in areas where ethnic differences are
irrelevant. There is an additional fear over the uses to which such
data can be put. some have called the procedure a “benign form of
discursive racialization,” meaning that “racial characteristics” are
identified in policy, albeit for benign purposes — the elimination of
racism being the main one.

These are the facts of life in a world that is adapted to these
types of racist norms. yet there is nothing in scripture to give this
institutionalization of prejudice any validity; however it does warn
against the ill consequences associated with the racism that comes
out of a warped understanding of the biblical phrases: God’s chosen
people, or God’s chosen race. It is because of the evil and exacerba-
tion of such socially exploitative tendencies in human beings that

Allah raised up the Prophets as conveyors of good and
bad news, and through them bestowed revelation from
on high, setting forth the truth, so that it might decide
between people with regard to all on which they had
come to differ (2:213).

In the midst of the strong forces of racism, classism, and gen-
der-ism the Muslims should pay close attention to Allah’s (Â)
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words. Taking only one form of racism to its political level, much
can be learned from how man deviates from the scriptural standard
by adopting self-centered and offending rationales for what would
otherwise be a society in need of God’s truth, His light, and His
way. Describing some aspects of fascism is not intended to pick on
a certain race; it is only meant as an example that can easily indict
other similar strains of social and political deviations such as
Nazism, apartheid, and the Klu Klux Klan.

fascism refers to a political movement which aspires to a par-
ticular form of authoritarian class rule within a capitalist society. It
emerged in Western Europe in the period after World War I,
although its ideology has much deeper roots in European political
action and thought. As a form of class rule it is characterized by an
acceptance of a form of capitalism as an economic structure and
process, by the elimination of all independent working-class and
other political organizations, and by authoritarian forms of political
rule and administration. The last are evident in the rejection of
bourgeois liberal conceptions of party organization and representa-
tion in favor of the establishment of a permanent political elite,
and of a corporate state. As an ideology, it is characterized by an
extreme nationalism, which commonly but not inevitably becomes
overt racism, and an irrationalism, which asserts that the interests
of the “nation” must always predominate over all other interests.
Although fascist movements have existed in all European countries
since the 1920s, only in Germany, Italy, and spain have they
attained political power.

fascist movements of the past 100 years were a revolt against
bourgeois society and the liberal state, as well as against the grow-
ing working-class political and trade union organizations. The early
support for these movements came from sectors of the populace
excluded from both financial and political privilege, and from
working-class organizations, notably petit-bourgeois, clerical and
professional strata, and the peasantry. such strata were facing
extreme political pressure from “above” and “below” during the
major social and economic dislocations that affected Europe after it
had put an end to political Islam by defeating the last, weak expres-
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sion of an Islamic central authority, the ottoman state. so any
explanation must take full account of both the nature of the strata
that gave support to fascism and the conditions that permitted fas-
cism to become, in the eyes of some, “the solution.” 

for its backers, fascism constituted a new route to political
power and promised, through national reorganization, a new and
radically different political and economic future. This revived sup-
port from sections of both the not-well-to-do business sector of soci-
ety and the working class, but the political and financial support of
capital became the decisive factor in achieving political power. The
route to political power was based on only tactical support for elec-
toral activity, and mostly on paramilitary organization and activity,
not only for “self-defense” but also for a coup d’état. fascism’s vision
for the future was a national state purged of all forms of internation-
alism, from international finance capital to communism; and bour-
geois privilege, in which the ordinary man, and sometimes woman,
would have his/her rightful place as a member of the national com-
munity. The explicit political subordination of women to the task of
biological reproduction for the nation, with all its implications, has
received particular attention in more recent analyses of fascism. It
also aimed at dispensing with upper-middle-class parliamentarian-
ism as a form of government, to be replaced by the rule of the fascist
party, which would embody all national interests.

The fascists’ routes to power in Italy, Germany, and spain dif-
fered in important ways. In all three cases, however, the support of
important sections of mustakbirs (exploitative and oppressive elites)
became crucial, both in terms of political credibility and financial
support. The emphasis on national regeneration and the suppres-
sion of the musta∂‘afs (the weak and oppressed) promised greater
economic and political rewards to sections of the dominant class,
— facing, as they were, the twin problems of an economic crisis and
a strong and politically conscious underclass — than did an upper-
class and business-centered parliament. This is why fascism, once
in power, becomes a form of discriminatory government.

The relationship between fascism and racism is an interesting
one. It was only in Germany that racism came to play out its final
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political chapters. racism became the political ideology and strat-
egy, and this has led some commentators to conclude that a distinc-
tion should be drawn between fascism and Nazism. The fascist
movement in Germany explicitly promulgated a biologically based
notion of German nationalism, and this naturally excluded the
“Jews” as an allegedly distinct and inferior “race” that threatened
biological extinction of the Master race, if allowed to survive. 

But it can also be said that Italy’s “genocidal” policies toward
the libyans came from the same pulse. The difference between the
two cases is that the “biological threat” in Nazi eyes was inside
Germany, while the “biological threat” in fascist eyes was outside of
Italy. An explicit biological nationalism was not as important in
Italy or spain, but it does not follow that the resulting treatment of
the Jews makes German fascism a special case. In all three cases, fas-
cism was not only an alternative form of class rule, which guaran-
teed a modified capitalism. But more importantly, fascism — or the
historical coincidence of the generation of the ideas of “nation” and
“race” as a means of political mobilization in the 19th century —
meant that nationalism in general contains within it the potential
of being expressed by the agency of an explicit racism. This is not
simply a matter of historical coincidence but also of the nature of
nationalism per se, characterized as it is by a belief in the
historical/natural existence of populations sharing a common her-
itage and culture that must be expressed and organized in a territo-
rial state. The notion of “natural,” cultural distinctiveness can, in
particular historical circumstances given the predominance of the
common-sense idea of “race,” easily come to be expressed in terms
of “racism.”

The defeat of the fascist powers in World War II has not led to
the elimination of fascist movements in Western Europe. The polit-
ical ideology and strategy of fascism was discredited in defeat and in
the discovery of the “apartheid” activities of European supremacists
against other races and other sections of German and European pop-
ulations. But small fascist parties have been allowed to continue and
have, since the mid-1970s, shown signs of increasing support and
activity throughout Europe. In some cases, particularly in Britain,
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this has been on the basis of an explicit racism in reaction to the
presence and settlement of non-white immigrants. 

The œyœt now being discussed make it clear that Allah (Â)
permits human differences. race, ethnicity, color, and biological
variations among human beings are an expression of His will. But
if this expression of divine will begins to generate animosities and
hostilities because of human beings’ misunderstanding and misin-
terpretation of God’s will, then man is in need of guidance and
direction. for this purpose Allah (Â) sent His Messengers (Å): to
integrate human societies on the basis of a scriptural aspiration that
would express the truth concerning human coexistence on earth. 

Are we Muslims today capable of lodging our understanding
of the Qur’an’s illuminating words in this context of reality? Can
we understand that human societies are free to hold differing
views, but that the differences cannot be permitted to become an
ideology that rationalizes race, class, and gender for purposes of
discrimination and exploitation? Can we bring these heavenly
words down to our earthly conditions in our time when Europe is
experiencing a resurgence of racism and engaging in a growing
public debate about Muslim immigrants to Europe, and even about
local Muslims who apparently must choose between being
European and being Muslim? 

This is the impending mass-violation of human rights and
human equality in both Western and Eastern Europe. This is a grow-
ing trend in Western European countries as diverse as france,
Germany, Austria, Belgium and Italy. In the post-communist soci-
eties, such as Hungary, romania, poland, the Czech republic, and
countries formerly in the soviet union, nationalist and racist move-
ment are clearly on the rise. The disintegration of yugoslavia was
accompanied by attempts to move or eliminate whole social groups,
mainly Muslims, by means of ethnic cleansing and genocide. Given
these trends, it is perhaps not surprising that the question of racism
is increasingly a subject of political concern, and that many people
are worried by the rebirth of neo-fascist political movements.

from the mid-1980s, evidence of expanding racism and hos-
tility to Muslims and immigrants has been surfacing, with neo-fas-
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cist and right-wing political parties using immigration as an issue to
attract public support. There were also policies and political strate-
gies to deal with the social and economic position of Muslims and
minority communities. In such an atmosphere, there is no doubt
that racism and racist movements are an important political force
across Europe.

In Western Europe, two factors credited with shaping devel-
opments and policy are often singled out. first, it is argued that
political changes in Eastern Europe and the former soviet union
helped to create “fears” about the likelihood of mass immigration
from the former communist states to countries such as Germany,
Italy, and Austria. second, the issue of immigration from Muslim
North Africa became a key political issue in france and other
countries. It is argued that political instability and demographic
changes were likely to lead to pressures to migrate in the Muslim
North African region as a whole, and that this was likely to have a
large impact on southern countries such as france and Italy, and
hence on the rest of Europe. 

In Eastern Europe, the collapse of communism created a polit-
ical vacuum and brought to the surface the disastrous economic
condition of several countries. This resulted in massive social and
economic dislocations that exposed the discrepancies between the
expectations created by political reforms and the everyday depriva-
tions borne by large parts of society. Extreme nationalist and racist
movements were able to attract support by blaming minorities for
economic and social ills. In multi-religious and multi-ethnic soci-
eties such as the Czech republic, romania and the former
yugoslavia, such movements were able to mobilize support by
manipulating religious, cultural, linguistic, and racial divisions.

In both Eastern and Western Europe there was widespread
confusion in the 1990s about the boundaries of national identity
and the role of cultural, religious, and linguistic differences. This
spawned a variety of political and social movements that mobilized
support with the help of certain symbols and ideologies, which
reflected a resurgence of both old-style and new forms of racism.
The Vlaams Blok in Belgium and le front National in france both
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used immigration and anti-Islamic propaganda as key symbols in
their political mobilizations. In Germany groups such as the
republikaner and the Deutsche Volksunion used a similar platform
and drew support on the basis of opposition to the movement of
people from Eastern Europe and elsewhere. The traditional Nazi
slogan judenfrei was transformed into a call for Germany to become
auslanderfrei, free of foreigners.244

one of the most pernicious aspects of this renewal of racist
movements was the growth of attacks on “foreigners,” particularly
Muslims, and the use of terror tactics by neo-fascist groups.
Although much of the publicity concentrated on Germany, attacks
on minorities increased throughout Europe. The targets of such
attacks were not only migrants and foreigners such as the Muslims
in Germany, but native European national minorities such as the
indigenous Muslims in the Balkans and Gypsies in Hungary and
romania. There was also an intensification of ideological and
political struggle around the expressions of racism that claim not to
be racist. While many groups openly used racial symbols, others
presented themselves as defenders of “national” interests and
attempted to dissociate themselves from racism as an ideology of
superiority of biological difference.

perhaps the most glaring problem in European societies is the
lack of serious debate about the best ways to tackle the growth of
racism, and the lack of articulation of appropriate anti-racist initia-
tives. It should be noted that the waves of attacks against minori-
ties, Muslims, and immigrants in Europe has helped to mobilize a
sizeable response by anti-racists and minority communities them-
selves. This has been particularly evident in Germany and france
against the jingoistic right and in the attempts by minority commu-
nities to organize self-defense strategies. After violent attacks
against foreigners in Germany, large demonstrations organized by
anti-racist groups took place all over the country. These have
helped to increase popular awareness of the dangers posed by the
activities of racist movements. But no one has advanced a practical
scriptural plan to reconcile these communities together, much less
an Islamic and Qur’anic strategy that is able to contain and curtail
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racism while advancing a workable solution to human racial ten-
sion. Governments are beginning to sense the urgency to curb the
activities of racist organizations, as the German government is try-
ing to do with neo-Nazi groups who were involved in attacks on
refugees and immigrants. Banning orders against some groups have
already been issued. But the question is whether the solution to an
internal and psychological problem can be found in government
laws and fiat. or does the solution come from replacing the errant
presumptions of racism with the healthy understanding of comple-
mentary and cooperative human coexistence? 

The human mind and soul should come to the truth and jus-
tice that are expressed in the words of Allah (Â) who gave human-
ity the freedom to enjoy and live with dignity within the physical
and mental potentials that He has endowed it with. The Qur’an is
Allah’s (Â) living voice that declares the natural differences among
peoples, societies and races, but refuses to validate prejudiced and
bigoted ideologies or policies that emerge from such differences or
because of such differences. If European societies ignore this divine
authority and advice, they do so to their own peril. And if other
societies sidestep this sacred criterion and choose to follow the
European model, they too will incur devastating results. 

How many societies, communities and populations have tried
in vain to solve such issues of history? Would it not be more mature
and timely, after humanity’s long ordeals with man-made ideologies
and politics, to realize that our rational potential has to be spent,
not on trying out man-made ideologies, but on trying together to
understand what God, who is impartial and infinite, has to say
about our worldly affairs?

This Qur’an of truth and justice did not come to deny the
obvious differences that do exist. It came to strengthen the rela-
tionships between and among individuals and societies on the basis
of mutual understanding, mutual love and care, and a free
exchange of knowledge and ideas. It is for this reason Allah (Â)
sent His chosen prophets (Å) and His sacred scripture. It is this
precise fact that is lost on many subscribers to Islam in our day and
time, when the need is pressing to tie these socio-political issues to

404 Volume 2



the only answer of truth we have; that is, the wise words of the
quintessential Qur’an. We cannot accept the human mind as the
sole frame of reference for the nagging and fractious issues of histo-
ry that have outlived human philosophies and defied man-made
ideologies. The human mind cannot offer mankind fair and right-
ful answers to the ancient and present questions about life, exis-
tence and destiny. The only satisfying criterion for a decent human
presence on earth is Allah’s (Â) guidelines and goodness. 

The human mind, though, is qualified to understand and ana-
lyze what Allah (Â) is telling it. Men and women are required to
deploy all their intellectual abilities to examine and explore these
words and meanings of the Qur’an. And in sincerely doing so they
will discover there is more than one explanation to a particular
œya∆ or to a particular word. And this also becomes another factor
that enriches the Islamic experience. But there are also erroneous
readings of what Allah (Â) is saying. some individuals — who in
the majority of cases are tied to the status quo or who are rubber-
stamping the established un-Islamic power elite — will twist and
torture the words and œyœt to justify the current state of affairs. In
recent times religious hirelings have come to say to the Muslim
public that it is “Islamic” to reach a “peace arrangement” with
Israel. These imposters wear religious attire, and can be found in
many Muslim countries, “Yet none other than the self-same peo-
ple who had been granted this [revelation] began, in acts of inter-
nal offense, to disagree about its meaning after all evidence of the
truth had come to them” (2:213).

It is interesting to note that irreconcilable interpretations of
the wise Writ began to appear not as a matter of innocent and com-
petitive exertions to try to grasp the full meaning of the scripture,
but as a matter of intragroup baghy. Baghy is an act of offensive
activity, umbrage, and a breach. It has more to do with a behavioral
infraction by one sophist or many against the solemn and honest
mental attachment to the intents and purposes of the revealed writ.
Indirectly, the œya∆ implies that the Qur’an tolerates a plurality of
interpretations as long as they are compatible. But division begins
to set in when “interpretations” have an in-house “hostile” content
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to them. This baghy may be an expression of ego, greed, lust, or
worldly gains, and has actually happened throughout Muslim histo-
ry. But if humans could not avoid deviation from the Qur’an, that
does not mean that the Qur’an should be judged by the errors of its
adherents. There are deviations in Islamic history, grave ones that
began to compound themselves as the centuries passed. But that
does not mean that these deviations constitute Islam. Islam cannot
itself be tainted by the gradual failure of its habitués or patrons. A
deviation is a deviation is a deviation; and whenever it happens
Muslims should not foolishly equate it with Islam, and then idly
wait for some savior to come along and do the work for us!

But Allah (Â) guided the committed Muslims to the truth
about which, by His leave, they had disagreed, “for Allah guides
onto a straight course him who wills [to be guided]” (2:213).

These facts have to be circulating in Muslim minds so they
measure up for Allah’s (Â) clear direction. Allah (Â) does not
guide those who fill their time with “religious” idle talk. These
words coming from the Eternal are a summary of the experiences of
those who lived and struggled, those who behaved well, and those
who behaved unbecomingly. Those who are ready to bring these
meanings into their lives will find that Allah (Â) will guide them
through the “controversies,” arguments, and contentions that have
littered history. These are the ones who have a “drive” to reach the
truth; they cannot be satisfied with a history that seems divided, a
world that seems hostile, and a scripture that seems incomprehen-
sible. Their God-given integrity and their God-driven ambition
will secure for them at the end of the day Allah’s (Â) deliverance
from the mental debris around.

All of this leads the keen student of the Qur’an to the fact that
unifying knowledge and insight can only be gained through the
practical and sometimes harsh experiences of life. If a clean-living
Muslim intends to place the Qur’an in the real world, he will begin
to see that the same people who were so friendly to a personal Islam
will be hostile to a public Islam. Those who were so accommodat-
ing to Islam as rituals will become intolerant to an Islam of limit-
ing rules. What does a Muslim do when he realizes that “all hell is
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going to break loose” if he goes public and political with the
Qur’an? Not because he is power hungry but because people deserve
to know this truth; and this truth is not private, it is universal.
some insulated Muslims today spend a lifetime thinking they are
on their way to paradise by sticking a miswœk (toothbrush) in their
mouths and doing istinjœ’ absolutely correctly. They should listen
carefully to this œya∆,

[But] do you think that you could enter paradise with-
out suffering like those [committed devotees] who
passed on before you? Tribulation and suffering befell
them, and so disturbed were they that the Apostle, and
the committed disciples with him, would exclaim,
“When will Allah’s support come?” Certainly, Allah’s
support is [always] near! (2:214).

This œya∆ makes it clear that one of the main qualifiers for
entering the domain of bliss is the worldly tussle with those who are
opposed to Allah (Â) and Islam, a clash that takes place simply
because there are hard core enemies of the Qur’an and the prophet
(r) who fight the diehard supporters of the Qur’an and the prophet
(r). The issues dividing them are not the toothpaste they choose
or the style of clothes they wear. Tribulation, affliction, and distress
that lead the divinely guided Muslims to ask, “When will Allah’s
support come?” are not the result of fighting over the length of
someone’s beard, or the color of someone’s ˙ijœb, or the exact
minute of imsœk and if†œr, or whether one should drink standing up
or sitting down. The real issues are conveniently omitted from the
programs of image Muslims and cultural Muslims, for which reason
they will never know the meanings of affliction and calamity,
although they will assure you they are on their way to paradise. 

some of these issues that have to be factored into our under-
standing and presentation of the Qur’an and sunnah, and that will
put us in the ambiance of this œya∆, are: abortion, aggression,
AIDs, “anti-semitism,” apartheid, armament, art, authority, ridda∆
(treason), capital punishment, capitalism, censorship, child abuse,
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“church and state,” citizenship, civil disobedience, class, “clergy,”
communism/socialism, conservatism, corporatism, cults, cultures,
democracy, determinism, development, disarmament, domestic
violence, drug addiction, ecological consciousness, emancipation,
embryo research, the environment, equality, espionage, ethnicity,
eugenics, euthanasia, evil, evolution, experimentation, feminism,
free will, “fundamentalism,” gender, genocide, government, home-
lessness, homophobia, human rights, hunger, ideology, imperialism,
individualism, industrialization, international relations, justice,
love, markets, marriage, media, migration, miracle, modernity,
transnational companies, nationalism, natural law, natural rights,
nihilism, nuclear energy, organ transplantation, pacifism, patri-
archy, peace, “political theology,” politics, population control,
pornography, poverty, power, property, prostitution, punishment,
racism, rape, realism, revolution, ritual, sects, secularization, sex-
ism, sin, slavery, society/socialization, soul, state, suffering, suicide,
theocracy, tolerance, torture, totalitarianism, trade unions, truth,
unemployment, urbanization, usury, vegetarianism, violence, war,
war crimes, welfare, women’s ordination, and work.

This is a long list; but there are those minds that want to know
what Muslims are talking about when they speak about Islam
beyond its ritual and ceremonial expression. There is a whole world
of issues that do not appear on the Muslim mental radar. It is pre-
cisely these issues that have been deleted from public discourse by
a successful, multi-generational campaign to dumb down the
Muslims. In how many khu†ba∆s, conferences or speeches do
Muslim scholars discuss such issues through the Qur’an and the
sunnah? There is a lot of work to be done. It is only when Muslims
look for answers in the Qur’an and the sunnah that they will begin
to discover who their true opponents and enemies are. 

It is true that from time to time, once or twice a year, a com-
mittee of faqøhs and learned Muslim scholars of a variety of disci-
plines meet in a city somewhere and discuss a few of these issues for
a day or two; put together some opinions, issue a communique, and
think that they have performed their duty. The harsh truth is that
these issues have to be addressed by the Muslims en masse, and if
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they are not able to do so then it would seem — in light of the
above œyœt — that they are not on our way to Janna∆. The cogent
Islamic response to all of these issues has to become a serious col-
lective challenge to those who have hijacked humanity and the
world, and are leading them to disaster.

The answer to the question “When will Allah’s help come?”
is that it is coming, provided that we resist and stand firm for our
God-given guidance. And remember that when we take on the
unreliable ideological mind and the governments of this time, we
are in a position directly analogous to that of previously inspired
men of God. We have been preceded by about 124,000 prophets
(Å), or nabøs, and their followers. Among these prophets (Å) were
315 Apostles (Å), or ras¥ls. from all of these, only 20 nabøs and five
ras¥ls (N¥˙, Ibrœhøm, M¥så, ‘Øså, and Muhammad — Å) are men-
tioned by name in the Qur’an. All of these inspired people of Allah
(Â) were in essence communicating one message. And when we
carry that message and that task forward in our generation we
should know that this is the oldest program on earth. It has not sur-
vived because it is a cult or a country-club activity; it survives
because our predecessors struggled, fought, and died for its value,
which can only be appreciated once we enrich it with our experi-
ence, thoughts, and sacrifices.

If we continue this work, we work our way to paradise. If we
struggle along this time-honored course, we will be moving toward
everlasting bliss. This is the destiny of Allah’s (Â) humble and
hand-picked servants. It is a course of strong belief, unyielding
jihad, and trying times. All this will assuredly be followed by sup-
port and succor. 

This œya∆ and others like it in the Qur’an, 12:110, 2:155,
29:1–3, 3:142, 85:4–8, should be presented to ceremonial and pro
forma Muslims who parade their rituals, exhibit their inherited
foibles, and then think that this kind of religious automation will
deliver them to paradise. It takes more than appearances and a cos-
metic interpretation of this longstanding Message and Book to
bring us nearer to our eventual objective: Janna∆.
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endnotes
1. The second part of S¥ra∆ al-Baqara∆, from œyœt 142–214, spans a little less

than two-thirds of the second juz’ of the Qur’an. A juz’ is a traditional vol-
ume of the Qur’an, which consists of 30 volumes in all. The sectioning of the
Qur’an into juz’s did not take place at the time of the prophet (r), but was
done by al-Óajjœj ibn y¥suf, who was the governor of Iraq during the reign of
umayyad emperors ‘Abd al-Malik ibn Marwœn and al-Walid ibn ‘Abd al-
Malik. Although the juz’ system divides the Qur’an into 30 roughly equal sec-
tions (intended so that the Qur’an could be completed in one month by
reading one juz’ per day), it is sometimes problematic because a volume divid-
ing line may occur right in the middle of a particular train of thought.

2. This refers to the first Zionist Congress, a symbolic par-
liament for those who were in favor of setting up a
Jewish state in palestine, that held its first meeting of
delegates from all over Europe in Basle, switzerland,
August 29–31, 1897. The meeting was organized and
chaired by Theodor Herzl, the founder of modern
Zionism. After reaching an agreement on the Zionist
platform, the delegates coalesced into a body that ulti-
mately became known as the World Zionist organization. At the time the
first meeting took place, the majority of reform and orthodox Jewish com-
munity leaders were opposed to Zionist goals and aspirations.

3. the ummah – with a definite article, it refers to the worldwide body of
Muslims functioning as a coordinated entity that jointly conforms to
Allah’s (Â) authority and implements a set of social principles that lead to
human interactions on a standard of justice, equity and balance; in a gener-
ic sense, the term means a group of people working as a unit to accomplish
a common objective.

4. social order – in our world, this would refer to a nation, a country, or a tribe.

5. There is no Muslim community in the West where a few of its members do
not cite the examples of powerful minorities within the dominant culture
(such as Jews, mostly) with a view to suggesting that Muslims should look at
them as an example of how to become involved and to acquire power in the
political process of the country they happen to live in. Most of these
Muslims do not have the time or desire to look into the Qur’an so that they
can figure out what the nature and quality of their political involvement
ought to be; they have already made a decision to be politically active with-
in the means they are permitted by the powers that be. They may even pep-
per their position by a few œyœt, here or there, that have been judiciously
picked out (to the exclusion of others) to validate their actions. 
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The Qur’an was meant to inform the Muslims’ mode of behavior, not
act as a validation instrument for anything and everything they happen to
dream up on their way to having some power and self-respect in society. In
point of fact, these Muslims have an inferiority complex; they look at them-
selves like a minority and begin to function like one. They think that
because they have no worldly power, everything about their very identity is
somehow deficient. power in the hands of man is what determines their
measure of a human being. And because they have no such power, they feel
they are at the bottom, and are ready to subsume almost anything of what
they have to those who have a very little bit of transitory power on earth,
regardless of their moral and social character. The people in power, knowing
this because they intentionally set up society with these disparities, are ready
to take anything offered up by these “inferior” Muslims who are ready to
please at any given opportunity. Any Muslim who looks at AIpAC or any
other political action committee that is tailored on the fabric of exchanging
money for power, all other considerations aside, should look at himself twice
in the mirror. Any Muslim involvement in the domestic political process
that does not carry with it the antipathy of atheistic power should be sus-
pect. And any Muslim social activism to bring stability to human relations
that is not met with the repulsion of the home society’s power brokers along
with all the lies and name-calling typically directed at socially conscious and
conscientious Muslims should be dubious. 

6 How deeply Jewish is Hollywood? At the end of 2008, here are some of the
top executives who run the largest studios in Hollywood: News Corporation
president peter Chernin (Jewish), paramount pictures Chairman Brad Grey
(Jewish), Walt Disney Company Chief Executive robert Iger (Jewish), sony
pictures Chairman Michael lynton (Dutch Jew), Warner Brothers
Chairman Barry Meyer (Jewish), CBs Corporation Chief Executive leslie
Moonves (Jewish, his great uncle was the first prime minister of Israel),
MGM Chairman Harry sloan (Jewish) and NBC universal Chief Executive
Jeff Zucker (Jewish). Harvey and Bob Weinstein (both Jewish) founded
Miramax films. source:
Joel stein, How Jewish is Hollywood? (los Angeles, CA: los Angeles Times, 

opinion section, December 18, 2008).

What about the federal reserve system? of the members of the Board of
Governors of the federal reserve, Ben Bernanke (Chairman), Donald Kohn
(Vice-Chairman), and randall Kroszner are Jewish; the religious affiliation
of Kevin Warsh, Elizabeth A. Duke, and Daniel Tarullo is not known,
although Kevin Warsh’s father-in-law is ron lauder (powerful Jew) of the
Estee-lauder company. frederic s. Mishkin (Jewish), a recent member of the
Board of Governors whose term was to end in 2014, recently resigned dur-
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ing the financial crisis of 2008–2009. At least eight of the 12 presidents of
the individual federal reserve Banks are Jewish. Timothy Geithner, who
was the president of the New york federal reserve Bank and is now the
Treasury secretary in the obama administration, is Jewish.

7 liberation Theology – an interpretation of theology originating in latin
America in the 1960s CE, and later becoming popular in many developing
western countries. Accepting a Marxist analysis of society, it stresses the role
and mission of the Church to the poor and oppressed in society, of which
Christ is understood as liberator. Its sympathy for revolutionary movements
led to clashes with established secular and religious authorities. liberation
Theology is devoted to freeing the poor from oppression (Matthew, 19:21,
25:35, 40). Initiated by the peruvian priest Gustavo Gutierrez (1928–present)
in The Theology of liberation 1969, and enthusiastically (and sometimes
violently) adopted in latin America, it embodies a Marxist interpretation of
class struggle, especially by Third World Nations. It has been criticized by
some roman Catholic authorities including pope John paul II.

Natural Theology – a type of theology based on reason and human experi-
ence, as opposed to a “revealed theology,” which is based on scripture. It has
no clergy, but its main proponents are considered to be the philosophers,
who argue for or against the existence of God, on purely philosophical argu-
ments, without recourse to a revelation of any kind. It is considered to date
as far back as plato. A few of its more influential proponents in recent years
include William paley (1743–1805), who wrote Natural Theology, or
Evidences of the Existence and Attributes of the Deity collected from the
Appearances of Nature in 1802; and Thomas paine (1737–1809), who wrote
Deism, The Age of Reason (1794–1807), in which he uses “pure” reason to
establish a belief in God.

Theosophy – a pantheistic doctrine of religious philosophy and metaphysics
based on the writings of Helena petrovna Blavatsky (1831–1891), a russian
spiritualist. Heavily inspired by elements of Jewish mysticism (Kabala),
Zoroastrianism, and Hinduism, theosophy holds that all religions are
attempts by the “spiritual Hierarchy,” (apparently referring to the pantheon
of Hindu deities) to help humanity in evolving to greater perfection, and
that each religion therefore has a portion of the truth. Along with co-
founders Henry steel olcott and William Quan Judge, Blavatsky started the
Theosophical society in 1875. Its three main goals were (1) to form a nucle-
us of the universal brotherhood of humanity, without distinction of race,
creed, sex, caste, or color, (2) to encourage the study of comparative reli-
gion, philosophy, and science, and (3) to investigate the unexplained laws
of Nature and the powers latent in man. on its emblem are inscribed the
words, “There Is No religion Higher Than Truth.”
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8 from Anas ibn Mœlik and recorded in al-Bukhœrø, Muslim, and al-Tirmidhø.

9 Ibid.

10 Ibid.

11 This portion of the tafsør was written over 10 years ago when sudan was try-
ing to pursue an Islamic model of governance. In the course of these last ten
years, some of their activities among others, including the military rule of
‘umar al-Bashør, cannot be given Islamic credibility.

12 roy G. D’Andrade, Culture and Personality: A False Dichotomy, as a paper in
the book:
David K. Jordan and Marc J. swartz (editors), Personality and the Culture 

Structure of Society, (Tuscaloosa: university of Alabama press, 1990).

13 Freemasonry – a secret order/society. Its members are
said to be from different religious and political persua-
sions. upon initiation into this secret fraternity the
members are sworn to secrecy pertaining to all activities
or responsibilities of this fraternity. Most of its activities
are believed by some to be Eurocentric and by others to
eventually lead to the reconstruction of solomon’s
Temple in Jerusalem (al-Quds). There are citations of freemasonry’s
involvement in the American, french, and russian revolutions. In what is
called “conspiracy theory” literature the following American presidents
appear as members of freemasonry: Washington, Monroe, Jackson, polk,
Buchanan, Andrew Johnson, Garfield, Taft, Harding, Truman, ford, and
both Teddy and franklin roosevelt. other famous American Masons
include John Hancock, Benjamin franklin, paul revere, sam Houston,
Davy Crockett, Jim Bowie, Douglas MacArthur, J. Edgar Hoover, and
Hubert Humphrey. Historical non-American Masons include: Winston
Churchill, Cecil rhodes, Horatio Nelson, Duke Arthur Wellington, sir
John Moore, simon Bolivar, Giuseppe Garibaldi, franz Joseph Haydn (who
provided the melody to Deutschland uber Alles), Wolfgang Amadeus Mozart,
Johann Wolfgang von Goethe, Voltaire (francois-Marie Arouet), Giuseppe
Mazzini, Mikhail Bakunin, Aleksandr Kerensky, Aleksandr pushkin, Benito
Juarez, and Jose de san Martin. 
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What is of overlapping concern is the freemason’s presence in the
Islamic East. They were involved in the termination of the last central polit-
ical authority in Islam (the ottoman state). They still have a substantial
behind-the-scenes presence in contemporary Turkey; Mustafa Kemal
Ataturk was a member. And if the goal of freemasonry which is only known
to its senior shriners is the rebuilding of solomon’s Temple, then their pres-
ence in Arabian countries in their discreet and scattered lodges should be
assumed to fulfill that goal.

14 International monetary Fund (ImF) – a financial
agency affiliated to the united Nations, and located in
Washington, DC. It was formed in 1945 to “promote
international monetary cooperation, trade, and
exchange rate stability, and to give financial assistance
to states in need.” As of the year 2000 it had 182 mem-
bers. In 1944, an international conference was held at
Bretton Woods, New Hampshire, usA, which led to the establishment of
the international monetary system, including the International Monetary
fund (IMf) and the World Bank. The agreement, signed by the usA, uK,
and 43 other nation-states, aimed to “control” exchange rates, which were
fixed for members in terms of gold and the dollar. The system was used until
1973, when floating exchange rates were introduced. 

International Bank for Reconstruction and Development (IBRD) – a
bank, generally known as the World Bank, founded in 1945, “to help raise
standards of living in the developing countries.” It is affiliated with the
united Nations and based in Washington, DC.

15 The only religious communities that have come out against freemasonry are
the Catholic Church and the Muslims. The Catholic Church considers the
freemasons to be deists and their principles irreconcilable with Church doc-
trine; thus it is disallowed for any professed roman Catholic to become a
member of a masonic lodge. since the middle of the 18th century, many
papal pronouncements have been routinely issued against freemasonry, with
the latest one by Cardinal Joseph ratzinger, who became pope Benedict
XVI after the death of pope John paul II.

Muslims generally have associated freemasonry with Zionism and the
desire to convert the Holy land into the personal property of European and
Israeli racists. In most countries where Muslims represent the majority pop-
ulation, Masonic temples and lodges are not allowed. Turkey, Morocco,
Egypt, Malaysia, and lebanon are the notable exceptions. In Iraq, under
saddam Hussein, anyone openly promoting Zionist causes, including
freemasons, would receive the death penalty; however after the us occupa-
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tion of Iraq in 2003, the ban on freemasonry was lifted, and in 2007 the first
Iraqi lodge in over 100 years was granted a charter.

16 Wye River Accords – a 1998 memorandum signed by Israeli prime Minister
Benjamin Netanyahu (1949–present), and palestinian liberation
organization (plo) Chairman yasser Arafat (1929–2004), at the Wye river
plantation conference center in Wye river, Maryland, usA. The settle-
ment was negotiated with the us, under the auspices of president Clinton
(1993–2001, as president), acting as the chief mediator. The major issues
relating to the status of Jerusalem, the return of palestinian refugees, and
halting occupation activity in the West Bank (euphemistically referred to as
settlements) were never discussed. The major points discussed were related
to Israel’s security and disarming the palestinians, with permanent status
considerations delayed to future meetings. There was also no discussion
about limiting the arms shipments from the us to Israel. The Wye river
understandings fell apart after the al-Aqsa Intifada, in response to continued
Israeli land confiscation  activity and targeted assassinations of Hamas and
plo representatives.

17 Professor As‘ad ‘Abd al-Ra˙mœn, is an Executive Member
of the palestine liberation organization (plo), and the
Minister for palestinian Expatriates and Diaspora in the
state of palestine and Chairman of the palestine
International Institute. He is also chairman of the palestin-
ian Encyclopedia. In a 2004 article, he wrote the following, 
“ ‘I vow that I’ll burn every palestinian child that will be
born in this area … I vow that if I was just an Israeli civil-
ian and I met a palestinian, I would burn him and I would make him suffer
before killing him. With one hit I’ve killed 750 palestinians (in rafah in
1956). I wanted to encourage my soldiers by raping Arabic girls as the
palestinian woman is a slave for Jews, and we do whatever we want to her
and nobody tells us what we shall do but we tell others what they shall do,’
said Ariel sharon in an interview with General ouze, Merham, 1956. 

“How could such a blatant and racial utterance go hardly noticed while
palestinians are portrayed as a people fed on a doctrine of hate for all Jews?
The answer of course lies in the power of the mass media and the omnipo-
tent Zionist propaganda machine. 

“All three [Time, Newsweek, and US News and World Report] are also
owned by Jews. Among the giant publishing conglomerates, three of the six
largest book publishers are owned or controlled by Jews. Another publisher
of special significance is Western publishing.

“Although it ranks only 13th in size among all us publishers, it ranks
first among publishers of children’s books with 50 per cent of the market. Its
chairman and CEo is a Jew.
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“The Jews constitute only 2.8 percent of America’s total population.
But nearly all the people who shape young Americans’ concepts of reality, of
good and evil, of permissible and impermissible behavior, are Jews. The
Jewish control of media gives them a decisive influence on the political sys-
tems and virtual control of the us government.

“No wonder then that Israeli atrocities are downplayed and often over-
looked while palestinian acts of resistance are exaggerated and dubbed as
indiscriminate acts of senseless ‘terror’.” source:
As‘ad Abdul rahman, As‘ad Abdul Rahman: Jews use media as a weapon, 

(Gulfnews.com: Al Nisr publishing llC, December 4, 2004).

18 The Arab Dream (al-Óilm al-‘Arabø), a feature short-film by palestinian
director, Elia suleiman, 1998. The film cannot be shown in any Arabian
country these days because it causes people to have so much sympathy for
the palestinians. He also made the film Divine Intervention (2002), for which
he is best known, and won the Jury prize at the Cannes film festival.

19 lynne Cheney (1941–present) – wife of us Vice president Dick Cheney
(2001–2009, as vice president); earned a phD in 19th-century British
literature from the university of Wisconsin. she was the chairwoman of the
National Endowment for the Humanities from 1986–1993, was a senior fel-
low at the American Enterprise Institute, and has also served on the board
of directors of lockheed Corporation. she has been the author of a host of
books including patriotic American stories for children.

20 from Qatœda∆ and recorded by al-shawkœnø. 

21 Saddam Hussein (1937–2006) – absolute ruler of Iraq
from 1979–2003, when he was deposed by the united
states and later executed in 2006. He was launched into
power by the CIA who not only viewed him as a bulwark
against communism, but also gave him enough intelli-
gence on his rivals, so that he could eliminate them.
The us continued to support, finance, and coach him
throughout the 1980s during the first Gulf War between
Iraq and Iran, where he ordered the usage of chemical weapons against the
Iranians. He also used chemical agents against Kurdish civilians in Halabja
(1988) and later against shø‘ø civilians in the south of Iraq. After he invad-
ed Kuwait in 1989, he began to fall out of favor with his us paymasters, who
turned him back in the second Gulf War and then put the entire country
under severe economic and trade sanctions leading to the death of nearly
one million Iraqi children. After Hussein threatened to sell his oil, accept-
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ing only euros as payment, the us formally invaded and occupied Iraq in
2003. He was later captured, forced to defend himself in a show trial, and
then ultimately executed by the puppet government installed by the us.

22 masada – an area considered by the Jews to be a stronghold, one mile West of
the Dead sea, situated on a lofty, isolated rock in the Holy land (palestine).
It served as a refuge for Herod’s family in 40BCE when it was unsuccessfully
besieged by Antigonus Mattathias. later, Herod (73BCE–4BCE) built a palace
there. The roman garrison was annihilated by Eleazar ben Jair in 66CE.
Masada was a zealot fortress until 73CE when the garrison of 960 people under
Eleazar committed suicide to avoid capture by the romans. In later centuries
it was a site of a roman post, a Byzantine chapel, and a Crusader stronghold.
A survey in 1955–1956 uncovered the remains of Herod’s palace as well as
another palace dating from the Hasmonean period. from 1963–1965, exten-
sive excavations were undertaken by the Israeli regime and the finds included
scroll fragments and the site of the earliest synagogue (per Jewish sources).

23 Felix Adler (1851–1933) – a Jewish rationalist philoso-
pher who founded the Ethical Culture movement. He
felt that imperial ambitions rather than democratic prin-
ciples were guiding the us occupation of the philippines,
puerto rico, and Guam after the spanish-American War
(1898). He also felt that the defeat of Germany in World
War I was not enough to make the world safe for democ-
racy; in his judgement, peace could only be attained if all
ascendant governments agreed to remain non-imperialistic. Influenced by
the moral attitudes of Immanuel Kant and ralph Waldo Emerson, some
aspects of Jewish philosophy, and socialist theories of governance, he used
reason to develop ethical principles, suggesting that the human personality
is the central force of religion. He was a prolific writer, and in addition to
articles and papers, his published books include Creed and Deed (1878),
Moral Instruction of Children (1892), Life and Destiny (1905), The Religion of
Duty (1906), Essentials of Spirituality (1908), An Ethical Philosophy of Life
(1918), and The Reconstruction of the Spiritual Ideal (1925).

24 Aeschylus (525–456BCE) – one of the three great ancient Greek playwrites,
who is said to have originated the Greek tragedy. As a young man, he fought
with the Athenian army against the persians; and later in life he devoted
himself to writing, turning out as many as 70 plays. Major works that survive
include The Persians, Seven against Thebes, The Suppliants, Prometheus Bound,
and Oresteia (a trilogy of the three plays: Agamemnon, The Libation Bearers,
and The Eumenides).
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25 Eugene E. Brussell (editor), Webster’s New World Dictionary of Quotable 
Definitions, (New Jersey: prentice Hall, 1988), pp. 605–06.

26 from Ab¥ Hurayra∆ and recorded in al-Bukhœrø.

27 Note that the recorded history of atheism goes back to European Greece;
the word atheism is derived from the Greek word atheos (without God.) And
modern atheism (Godlessness) gained official and governmental status in
the form of Eastern European and soviet authorities. What is this European
trait of ancient and modern arguments against God?

Xenophanes (570–480BCE) – ancient Greek philosopher whose ideas are
contained mostly in poetry. He rejected the idea of the Greek pantheon of
anthropomorphic gods, but at the same time, he regarded Nature to be one
without limit, immutable, and incapable of change.

28 paul Barry Clarke and Andrew linzey, Dictionary of Ethics, Theology and 
society. (london: routledge, 1996), p. 61.

29 paul Barry Clarke and Andrew linzey, Dictionary of Ethics, Theology and 
society. (london: routledge, 1996), p. 61.

30 evidence Amendment Act of 1869, uK – allowed people who did not pro-
fess a religious belief to give testimony by making a “solemn affirmation,”
instead of taking an oath to God.

31 Charles Bradlaugh (1833–1891) – free thinking social reformer, born in
london. He became a busy secularist lecturer, and a pamphleteer under the
name Iconoclast. In 1880 he became an Mp, and claimed the right as an
unbeliever to make an “affirmation of allegiance” instead of taking the par-
liamentary oath; but the House refused to allow him to do either. He was re-
elected on three occasions, and was finally admitted (1886).

Percy Bysshe Shelley (1792–1822) – one of the most
highly regarded most admired English poets of the
romantic era. Considered to be an idealist, some of his
major works include Ozymandias, Ode to the West Wind,
To a Skylark, The Masque of Anarchy, Prometheus
Unbound, Alastor, Adonis, and The Revolt of Islam. He
drowned in a sudden storm at sea while still in his late
twenties. His second wife was novelist Mary shelley.
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Annie Besant (1847–1933) — Theosophist and social reformer, born in
london. she married the rev. frank Besant, but was separated from him in
1873. from secularism and Bradlaugh she passed in 1889 to Madame
Blavatsky and theosophy, becoming its high priestess from 1891. In her later
years she went to India, where she championed nationalism and education.

32 Advaita Vedanta – one of the philosophical schools of
Hinduism. Its major canonical texts are the Upanishads,
the Brahma Sutras, and the Bhagavad Gita; and its prin-
ciples were first consolidated into written form by Adi
sankara. Advaita literally means non-dualism and asserts
that the real, essential identity of the Jiva, the individ-
ual self, is nothing other than Brahman Itself, the source
of everything. There is also the concept of the Atman, the real self. The
essential identity of the Atman and Brahman is the most important tenet of
Advaita; Brahman is the substratum on which all phenomena are experi-
enced, and also the one lord who dwells in all beings. The innermost
Atman is the same as the one lord who dwells in all beings, and identical
to Brahman. liberation accrues to those who realize this identity, as an
intellectual understanding, as well as something that is grounded through
personal experience. yogic practices help in the road towards such realiza-
tion, because they help the seeker in practicing control of the senses, and in
directing the “internal organ,” consisting of the mind, intellect, awareness
and I-ness.

33 Jainism – one of the oldest religions from the Indian sub-
continent, with about four million adherents, mostly in
India. The goal of Jainism is liberation of the soul from
the negative effects of unenlightened thoughts, speech
and action; it is achieved through clearance of karmic
obstructions by following the right View, the right
Knowledge, and the right Conduct (triple gems of
Jainism). There is no supreme divine creator, owner, preserver, or destroyer.
The universe is self-regulated and every soul has the potential to achieve the
status of god-consciousness (siddha) through one’s own efforts. There are five
basic prescribed vows: (1) non-violence (Ahimsa), to cause no harm to living
beings; (2) truth (satya), to always speak the truth in a harmless manner; (3)
non-stealing (Asteya), to not take anything that is not willingly given; (4)
celibacy (Brahmacarya), to not indulge in sensual pleasures; and (5) non-pos-
session (Aparigraha), to detach from people, places, and material things.

34 refer to p. 130 of Volume 1 of The Ascendant Qur’an for a discussion on the
Argument from Evil.
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35 lokayata (or Carvaka)  – another philosophical school of Hinduism. This
doctrine tried to explain the nature of the universe without the intervention
of either God or Devil. “Truth” for lokayata philosophers was that which
could be perceived by the five human senses. According to the lokayata
doctrine, the universe was made up of active physical forces (like gravita-
tion) which activated and stimulated each other. But these physical forces
although active were not alive as they did not move about consciously
towards any set purpose. lokayata looked upon man and his psyche as a
result of the material conditions around him; thus the lokayata philosophy
seems to be a distant cousin of modern rationalism. Its principle exponent
is considered to be the philosopher Carvaka; legend has it that he was incin-
erated for his crime of apostasy in declaring that the Vedas are not the ulti-
mate in human knowledge.

36 Democritus (460–370BCE) – Greek philosopher, born in Abdera, Thrace.
He had encyclopedic interests and wrote many works on physics, mathemat-
ics, ethics, and music, but only fragments of these survive. He is best known
for his atomic theory, which he derived from leucippus, and which was later
popularized by Epicurus and lucretius. He was the subject of Karl Marx’s
phD thesis.

epicurus (341–271BCE) — Greek philosopher, born in samos. In 305BCE he
established his famous school of philosophy at Athens in the Garden, a com-
mune where members led simple lives in peaceful friendship. He is said to
have written 300 volumes, but only a few letters and other fragments have
survived. He held that pleasure is the chief good, by which he meant free-
dom from pain and anxiety, not (as the term epicurean has since come to
mean) one who indulges sensual pleasures. Epicureanism and stoicism were
the two main philosophies of the Hellenistic period.

37 Titus lucretius Carus (99–55BCE) – roman poet and philosopher whose
only surviving work is the epic poem, De Rerum Natura (On the Nature of
Things). The purpose of the poem was to free the mind of his friend or mas-
ter, Gaius Memmius, from superstition and the fear of death. As for supersti-
tion, the poem suggests through logical reasoning and observations that the
operations of the world can be accounted for entirely in terms of natural
phenomena. He regarded death to be a simple “ceasing to be,” and thus it
could not be interpreted as a good or a bad thing.

38 Wang Ch’ung (27–92CE) – Chinese philosopher of the Han Dynasty who
emphasized a secular, empirical, and rational approach in thinking about
man and existence. His major work was the Lunheng (Discourses Weighed in
the Balance or Critical Essays), in which he wrote on many subjects includ-
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ing morality, governance, meteorology, and astronomy. He came at a time
when Confucius and lao Tzu were basically treated as gods, people were
highly superstitious, and natural forces were viewed as an indication of
Heaven’s (that which is beyond the earth) anger or pleasure. He reacted
against this, giving a rational and naturalistic account of the world and the
place of man in it. He felt that Heaven has no purpose for human beings,
good or bad, and as vast as it is, cannot change itself to accommodate man,
as insignificant as he is.

39 Thomas Hobbes (1588–1679) – political philosopher,
born in Malmesbury, Wiltshire. He studied at oxford,
and began a long tutorial association with the Cavendish
family, through which he traveled widely and became
acquainted with such leading intellectuals of the day as
Bacon, Ben Jonson, Galileo, Descartes, and Gassendi.
After studying Euclidean geometry, he thought to extend
its method into a comprehensive science of man and
society. obsessed by the civil disorders of his time, he wrote several works on
government, including Elements of Law (1640) and De cive (1642). In 1646
he became mathematical tutor to the prince of Wales at the exiled English
court in paris, where he wrote his masterpiece, Leviathan (1651), presenting
his mature thoughts on metaphysics, psychology, and political philosophy.
He was a thoroughgoing materialist, and argued that human beings are
wholly selfish; enlightened self-interest explains the social contract in which
we surrender the right of aggression to the sovereign state. In 1652 he
returned to England, submitted to Cromwell, and settled in london. At the
restoration he was given a pension, but continued to be a highly controver-
sial figure. His last works, written in his 80s, were an autobiography in latin
verse (1672) and translations of the Iliad (1675) and odyssey (1676).

The Restoration – the return of Charles II to England (1660) at the request
of the Convention parliament, following the collapse of the protectorate
regime; but many royal prerogative powers and institutions were not restored.
The bishops and the Church of England returned, but parliament took the
lead in passing the Clarendon Code (1661–1665) outlawing dissent from the
Book of Common prayer (1662). The severe religious controls stood in sharp
contrast to great ribaldry (behavior and language bordering on indelicacy) in
public life — in the drama and london theaters, which were reopened, and
at Court — where “gallantry” had become a euphemism for adultery. The
exploits of King Charles II, who claimed 14 bastard children by seven differ-
ent women, seem to have set the tone for restoration morals.

Deism – the notion that God, or the supreme Architect, has created the uni-
verse but does not alter His creation either by intervening in the affairs of
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man or by suspending the natural (physical) laws of the universe. It is a belief
in the existence of God based on reason and the observation of natural phe-
nomena. rejecting all notions of revelation, prophethood, and miracles, the
idea became popular during the Enlightenment, especially in the uK, the
us, and france. Its adherents were mostly Christians who believed in the
one God, but had trouble coming to terms with the Trinity and the divinity
of Jesus (a). Deists reject all religions that claim to have a revelation from
God, the concept of creation and original sin in the Bible, and all miracles
and prophecies. However, they believe that all human beings should behave
morally and that there is an afterlife. some of its main proponents included
Thomas Hobbes and Voltaire. prominent Americans who were influenced by
deist thought were Thomas Jefferson, Benjamin franklin, John Adams, James
Madison, Alexander Hamilton, and Thomas paine.

40 paul Henri Thierry Baron d’Holbach (translated by H.D. robinson), The 
System of Nature: or, Laws of the Moral and Physical World, (Boston, J. p. 
Mendum, 1889).

41 ludwig Feuerbach (1804–1872) – philosopher, born in
landshut, Germany. He studied theology at Heidelberg
and Berlin, then philosophy at Erlangen. He was a pupil
of Hegel, but reacted against his idealism. His most
famous work (1841), Das Wesen des Christentums (The
Essence of Chrisitanity), attacked conventional
Christianity and argued that religion is “the dream of
the human mind,” projecting unto an illusory God our
own human ideals and nature. His “naturalistic” materialism was a strong
influence on Marx and Engels.

42 Karl marx (1818–1883) – a 19th-century German
philosopher, Marx is best known for developing the
foundational substance of communism. His ideas set the
stage for the socialist movements of the 20th century. He
developed the labor theory of value to critique capital-
ism, as well as the idea of historical materialism, which
analyzed the development of European society through
its forces of production. He is also known for saying reli-
gion is “the opiate of the masses.” His key works include Das Kapital, The
Communist Manifesto, The Woman Question, and German Ideology. 

43 Sigmund Freud (1856–1939) – founder of psychoanalysis, born in freiburg,
Austrian Empire, a Jew. He studied medicine at Vienna, then specialized in
neurology, and later in psychopathology. finding hypnosis inadequate, he
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substituted the method of “free association,” allowing
the patient to express thoughts in a state of relaxed con-
sciousness, and interpreting the data of childhood and
dream recollections. He became convinced, despite his
own “puritan” sensibilities, of the “fact” of infantile sex-
uality, a theory which isolated him from the medical
profession. In 1900 he published his major work Die
Traumdeutung (The Interpretation of Dreams), arguing
that dreams are disguised manifestations of repressed
sexual wishes (in contrast with the widely-held modern view that dreams are
simply a biological manifestation of the random firing of brain neurons dur-
ing a particular state of consciousness). In 1902, he was appointed to a pro-
fessorship in Vienna, despite previous academic “anti-semitism,” and began
to gather disciples. out of this grew the Vienna psychoanalytical society
(1908) and the International psychoanalytic Association (1910), which
included Adler and Jung. It was not until 1930, when he was awarded the
Goethe prize, that his work ceased to arouse active opposition from public
bodies. In 1933, Hitler banned psychoanalysis, and after Austria was
annexed to Germany, freud and his family were extricated from the hands
of the Gestapo and allowed to leave the country. He settled in Hampstead,
london, where he died.

44 Friedrich Wilhelm Nietzsche (1844–1900) – philoso-
pher, scholar, and writer, born in rocken, Germany. He
was an out-of-the-ordinary student, and became profes-
sor of classical philology at Basle at the age of 24. He
dedicated his first book (1872), Die Geburt der Tragodie
(The Birth of Tragedy) to his friend Wagner, but broke
with him in 1876, and resigned his university position in
1878 in fast-deteriorating mental and physical health.
He had a complete breakdown in 1889. His highly literary, often aphoristic
(cryptic), writings also include Also sprach Zarathustra (1883–92, Thus Spake
Zarathustra), Jenseits von Gut und Bose (1886, Beyond Good and Evil), Zur
genealogie der Moral (1887, On the Genealogy of Morals) and his autobiogra-
phy Ecce Homo (published postmortem in 1908, How one Becomes What One
Is). The characteristic themes are the vehement repudiation of Christian
and liberal ethics, the detestation of democratic ideals, the celebration of
the ubermensch (“superman”) who can create and impose his own law, the
death of God, and the life-affirming “will to power.” His reputation suffered
when his views were taken up in a powerful form by the Nazis, but he is now
regarded as a major influence on many strands of 20th century thought,
including existentialism and psychoanalysis, and on figures as varied as
Jaspers, Heidegger, Mann, yeats, Mannheim, and foucault. 
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45 Jean-Paul Sartre (1905–1980) – existentialist philoso-
pher and writer, born in paris. He taught philosophy at
le Havre, paris, and Berlin, was imprisoned in
Germany (1941), and after his release joined the resist-
ance in paris. In 1945 he emerged as a luminary of the
left-bank intellectual life of paris. His novels include
the trilogy, Les Chemins de la liberte (1945–1949, The
Roads to Freedom), and he also wrote, especially after the war, a large num-
ber of plays, such as Huis clos (1944, In Camera/No Exit) and Le Diable et le
bon Dieu (1951, Lucifer and the Lord). His philosophy is presented in L’Etre
et le neant (1943, Being and Nothingness). In 1964 he published his autobiog-
raphy Les Mots (Words), and was awarded (but declined) the Nobel prize for
literature. In the later 1960s he became closely involved in opposition to
us policies in Vietnam, and supported student rebellion in 1968.

Albert Camus (1913–1960) – existentialist writer, born
in Mondovi, Algeria. He studied philosophy at Algiers,
and worked as actor, teacher, playwright, and journalist
there and in paris. Active in the french resistance dur-
ing World War II, he became co-editor with sartre of
the left-wing newspaper Combat after the liberation
until 1948. He earned an international reputation with
his nihilist novel, L’Etranger (1942, The Outsider). later
novels include La Peste (1947, The Plague) and La Chute (1956, The Fall),
and he also wrote plays and several political works. He received the Nobel
prize for literature in 1957.

46 Fyodor mikhailovich Dostoevsky or Dostoyevsky
(1821–1881) – novelist, born in Moscow. He became a
military engineer, but turned to literature, publishing
Bednye lyudi (Poor Folk) in 1846. Joining revolutionary
circles in st. petersburg, he was condemned to death
(1849), reprieved at the last moment, and sent to hard
labor in siberia. In 1859 he returned to st. petersburg,
where he wrote his masterpiece, Prestupleniiye 
i nakazaniye (1866, Crime and Punishment), one of the most powerful realis-
tic works of fiction. other important books are Idiot (1868–1869, The Idiot)
and Bratya Karamazovy (1879–1880, The Brothers Karamazov). Domestic tri-
als, financial troubles (caused by gambling debts), and ill health (epilepsy)
clouded his late life. He lived for a time in Western Europe (1867–1871),
then returned to work as a journalist in st. petersburg.

47 Scientific Atheism – the acceptance that there is no credible scientific or
factually reliable evidence for the existence of a god, gods, or the supernat-
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ural. The idea, as a way of viewing existence, in recent times, is closely relat-
ed to Deism. Adherents feel that evolutionary theory has disspelled the idea
that the universe was created by a god. The main guide for societies, in their
view, is the utilization of credible evidence in personal, political, and
national decisions.

48 robert Neely Bellah, Beyond Belief; Essays on Religion in a Post-Traditional 
World, (New york: Harper and row, 1970).

49 Allan David Bloom, The Closing of the American Mind: How Higher Education 
Has Failed Democracy and Impoverished the Souls of Today’s Students, 
(New york: simon and schuster, 1987).

50 Albania was officially declared an atheist state by communist party leader
Enver Hoxha (1908–1985) in 1967 and remained so until 1991. south
yemen or the people’s Democratic republic of yemen became officially
atheist in 1970 and remained so for close to 15 years, while the yemeni
socialist party was the dominant political party; however, when unification
talks with the yemeni Arab republic (North yemen) commenced in the
late 1980s, the socialist party lost influence and with it state atheism ulit-
mately vanished. 

51 According to the Central Bank of the russian federation, the external debt
of the russian federation was $117.9 billion in 1993 and up to $186 billion
in 2003, peaking at $188.4 billion in 1998. Because of the 2008 financial cri-
sis that has rocked the Western world, the russian federation’s external
debt ballooned to $542.1 billion in september 2008 (source: 
http://www.cbr.ru/eng/statistics/credit_statistics/). 

The russian oligarch billionaires, who made obscene
profits in the 1990s, especially during russia’s financial
crisis of 1998, include, Boris Berezovsky, Mikhail
friedman, Vladimir Gusinsky, Mikhail Khodorkovsky,
Vladimir potanin, Alexander smolensky, Vladimir
Vinogradov, and roman Abramovich. Most of these oli-
garchs are Jewish dual citizens of Israel and fled there
when Vladamir putin began to take control of the situa-
tion, cracking down on their corrupt criminal practices.  

52 Bruce Bartlett, Creative Accounting Only Goes So Far, (National review 
online: National Center for policy Analysis, september 8, 2004). 

According to us Department of the Treasury figures, the official us public
debt or the national debt is $11.2 trillion and is increasing at the rate of
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$3.83 billion per day. This means that each American citizen’s share of this
debt is over $36,500. However, in reality, the actual debt is much higher as
the article above (http://www.nationalreview.com/nrof_bartlett/bartlett
200409080940.asp) describes.  

53 Jamaat-e-Islami – Islamic political party founded by
sayyid Ab¥ al-A‘lå Mawd¥dø in 1941 in British occupied
India. Its primary aim is to replace secular leadership in
pakistan with an Islamic government; however it does
not want to achieve its aims through revolutionary or
violent means. Instead it hopes to develop a public con-
sciousness that demands the implementation of Islamic
social, political, and economic principles. Its headquarters are now in
pakistan, and its membership is mostly sunnøs.

SCIRI (Supreme Council for Islamic Revolution in Iraq) – now known as
the Islamic supreme Council of Iraq (IsCI), it is an Islamic political party,
originally founded in 1982 by Ayatullah Mu˙ammad Bœqir al-Óakøm. At the
time the party was formed, its primary aim was to overthrow the Ba‘ath party
regime of saddam Hussein and replace it with an Islamic government. After
Ayatullah Bœqir al-Óakøm’s assassination in 2003, the party has been led by
Ayatullah ‘Abd al-‘Azøz al-Óakøm. party members are mostly shø‘øs.

Óizb al-Da‘wa∆ al-Islœmøya∆ (Da‘wa∆ party) – founded
in Iraq in 1957 by Mu˙ammad Íœli˙ al-Adøb, sayyid
Murta∂å al-‘Askarø, ‘Abd al-Íœ˙ib Dukhayl, sayyid
Mu˙ammad Mahdø al-Óakøm, sayyid Mu˙ammad Bœqir
al-Óakøm, Mu˙ammad Íœdiq al-Qœm¥sø and sayyid œ̌lib
al-rifœ‘ø, it had the express aim of promoting Islamic val-
ues, fighting against secularism, and working toward the
establishment of an Islamic government in Iraq. It backed the Islamic
revolution in Iran and after sustained alienation from saddam Hussein, it
moved its headquarters to Tehran in 1979. Today, the party has morphed into
a nearly secular party, and is led by the current Iraqi prime Minister (2009),
N¥rø al-Mœlikø. party members are by and large shø‘øs.

54 from Bilœl ibn rabbœ˙ and recorded by al-‘Irœqø. 

55 It was common knowledge among the companions and everyone else that
when the prophet (r) was under pressure, his practice was to resort to ßalœ∆.
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56 from Khabbœb ibn al-Aratt and recorded by al-Bukhœrø, Ab¥ Dœw¥d, 
and al-Nisœ’ø.

57 from Ibn Mas‘¥d  and recorded by al-Bukhœrø and Muslim.

58 from ya˙yå ibn Waththœb and recorded by al-Tirmidhø.

59 Fahd ibn ‘Abd al-‘Azøz Œl Sa‘¥d (1921–2005) – king of saudi
Arabia, 1982–2005. Born in riyadh to Ibn sa‘¥d and Óaßßa∆
bint A˙mad al-sudayrø. fahd was the eleventh son of Ibn
sa‘¥d. He received a traditional education. During the rule of
his father sa‘¥d ibn ‘Abd al-‘Azøz, fahd served first as educa-
tion minister (1953–1960) and then, from 1962, as interior
minister. He continued in that position when his brother
faisal ibn ‘Abd al-‘Azøz ascended the throne in 1964. fahd was promoted to
second deputy prime minister in 1967, and to first deputy prime minister two
years later. When his brother Khœlid ibn ‘Abd al-‘Azøz became king in 1975,
fahd was named crown prince. on Khœlid’s death in 1982 fahd succeeded
him. Eldest of the seven sons of Óaßßa∆ bint A˙mad al-sudayrø, his accession
implied the dominance of the sudayrø seven in the kingdom.

of the two trends that emerged among senior saudi princes during Khœlid’s
reign, fahd belonged to the pro-American faction, favoring rapid economic
westernization funded by vast oil revenues (belonging to the ummah), and
opposed the patriotic trend, which was committed to a greater respect for
tradition and slower westernization. 

The Fez Summit Peace Proposal (september 1982) – the major points of
the proposal required Israel to withdraw to its 1967 borders, including the
dismantling of settlements in the West Bank and Arab East Jerusalem; called
for the establishment of an independent palestinian state with Jerusalem as
its capital; called for the immediate Israeli withdrawal from southern
lebanon; proclaimed solidarity with Iraq in the Iran-Iraq war of the 1980s,
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and commended Iraq for its attempts to end the war; and supported the
somali Democratic republic against Ethiopian incursions into its territory.

60 Second Gulf War (1990–1991) – after Iraq’s invasion and occupation of
Kuwait in 1990, the united states and the uK, along with nominal forces
from 32 other nations, launched a counter-attack to expel Iraq from Kuwait.
Known as operation Desert storm in the us, the uK and the us accom-
plished their mission in less than six weeks. The majority of the war costs
were paid by saudi Arabia, around $40 billion of the total $60 billion. After
the war was over saudi Arabia and the other Arab Gulf countries, including
Kuwait, continued to send hefty amounts of money to the us in return for
security guarantees. some estimates suggest that in a span of 2–3 years, the
Arab governments paid as much as $600 billion. This cash infusion to the
us is apparently what launched the IT boom that was responsible for the
economically prosperous 1990s in the united states.

61 This refers to the 1993 establishment of the Majlis al-shura in saudi Arabia.
under pressure from Washington, which was having a hard time maintain-
ing a public image of supporting those who endorse democratic institutions,
riyadh consented to create a hollow, bogus, rubber-stamp Majlis in order to
create the impression that it was reforming its autocratic style toward more
inclusive and representative assemblies. In practice, members of the Majlis
are able to initiate legislation and review the domestic and foreign policies
of the government. Any government action not approved by the Majlis will
have to be referred back to the King. The King therefore remains the final
arbiter of state affairs. The King also retains the power to appoint and dis-
miss both Ministers and Majlis members and has the power to dissolve the
Majlis, restructure it, and appoint a new one at any time. According to the
saudi consulate in Washington, DC, 
“The Majlis al-shura, or Consultative Council, is a legislative body that
advises the King on issues that are important to saudi Arabia.

“It is a modern version of a traditional Islamic concept — an accessible
leader consulting with learned and experienced citizens — which has always
been practiced by saudi rulers.

“The Consultative Council currently consists of 150 members appoint-
ed by the King for a four-year renewable term. Based on their experience,
members are assigned to committees. There are 12 committees that deal
with human rights, education, culture, information, health and social affairs,
services and public utilities, foreign affairs, security, administration, Islamic
affairs, economy and industry, and finance.”

All Muslims should take a close look at the Consultative Council Establish-
ment Act (http://www.servat.unibe.ch/icl/sa01000_.html). All members of
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the Council are required to take the following oath of allegiance to the
King, “I swear by God Almighty to be loyal to my religion, then to my King
and country; I swear not to divulge any of the state’s secrets; I swear to pro-
tect its interests and its systems and to carry out my duties with sincerity,
integrity, loyalty and justice.” Any council member who is loyal to his “reli-
gion” cannot be simultaneously loyal to kings who routinely violate the spir-
it and letter of regulations included in their religion, unless both the king
and the council member have a religion that consists only of rituals.

62 such statements refer to those who only take account of the military odds,
the human odds, the material odds, and any other odds one may think favor
the enemy. But the Muslims who read Allah’s (Â) words know that in order
to expose the running nifœq in their ranks, they have to establish a sense of
urgency that leads to a course of action where the odds are against them. In
the 2006 Israeli aggression against Hizbullah and the 2008 war against
Hamas, there is no question that the worldly odds were against the Muslims,
but look at who was exposed for all to see and forswear allegiance: the saudi,
the Egyptian, and the Jordanian governments. In any case, when the world-
ly odds are against the Muslims, the power odds are always in their favor
because of Allah (Â). 

63 from Ka‘b ibn Mœlik and recorded in Muslim.

64 from Anas ibn Mœlik and recorded in al-Bukhœrø and Muslim.

65 from Anas ibn Mœlik and recorded in al-Bukhœrø and Muslim.

66 from Ab¥ Hurayra∆ and recorded in Ab¥ Dœw¥d.
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67 from Anas ibn Mœlik and recorded in al-Bukhœrø and Muslim.

68 from the hadith collection of Ab¥ Dœw¥d.

69 Czarist russian and the Chechen Muslims have been at war since the middle
of the 18th century. russia, feeling that Chechnya is an integral part of
Mother russia, has been against allowing independence or autonomy to the
break-away region. russian troops conquered much of the area by mid-1700s.
However, sheikh Mansur, a Muslim freedom-fighter, gathered the Chechen
tribes and revolted against the czar and his army, defeating them in 1785. The
latest war between the two commenced in 1994, when Boris yeltsin initiat-
ed a massive aerial bombardment campaign on November 29th, and has con-
tinued off and on until today. In 1996, yeltsin signed a peace agreement with
Chechen resistance acting president Zemlikhan yandarbiyev, but it lasted
less than three months. In 2000, russian troops under the command of new
russian president putin invaded Chechnya again, capturing the capital
Grozny and razing much of the city. putin declared direct rule from Moscow
and russia appointed Akhmad Kadyrov as head of its administration in
Chechnya. Kadyrov was killed in an explosion in 2004, and since then,
Moscow’s puppet rulers, with help from putin, have basically exercised mar-
tial law and has vigorously pursued members of the resistance. photo-journal-
ist stanley Greene has published an excellent, though highly disturbing,
account of the brutal russian occupation of Chechnya: 
stanley Greene, Open Wound: Chechnya 1994–2003, (london: Trolley, 2003).

The soviets invaded Afghanistan in 1979 in response to us-sponsored and
CIA-instigated agitation. The war with Afghanistan was concurrent with
the Iran-Iraq War of the 1980s. By the time the last soviet troops withdrew
in defeat in 1988, over one million Afghans had been killed, five million
had fled to pakistan and Iran, 33% of the prewar population of the country.
Another two million Afghans were displaced within the country. In the
1980s, one out of two refugees in the world was an Afghan. Along with the
casualties, 1.2 million Afghans became disabled and three million more, pri-
marily civilians, were either maimed or wounded. According to official
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soviet figures, only 14,457 of their soldiers were killed. Kandahar, which was
a city of 200,000 people before the war, was reduced to a population of only
25,000. 10–15 million land mines scattered by the soviets all over
Afghanistan continue to kill or maim the unfortunate ones to this day.

70 Irish Potato Famine (1845–1851) – killed one million Irish and displaced
one million more. By the early 1800s, the potato had become the staple crop
for most of the Irish peasant farmers. More than three million Irish peasants
subsisted solely on the vegetable, which is rich in protein, carbohydrates,
minerals, and vitamins such as riboflavin, niacin and Vitamin C. The possi-
ble cause was a disease known as late blight (or infection from a fungus
called Phytophthora infestans). As their staple crop was destroyed, the Irish
starved not only because there was nothing to eat, but mostly because the
British and the other Europeans did virtually nothing to help. In fact, the
case can be made that because of political, class, and religious differences
(Catholic vs. protestant), the British actually impeded help from arriving to
Ireland. one indication of this assessment is the case of ottoman sultan
Abdul-Majid, who wanted to send 10,000 pounds sterling to Irish farmers.
Queen Victoria, however, encouraged the sultan to send only 1,000 pounds
sterling, because she had sent only 2,000 pounds sterling. The sultan not
only delivered the 1,000 pounds sterling but secretly dispatched three ships
full of food. The English courts tried to block the ships, but the food arrived
at an Irish harbor and was left there by ottoman sailors.

71 recurrent flooding in Bangladesh normally claims the lives of of thousands
of people. Bangladesh is located at the confluence of the Brahmaputra,
Meghna, Ganges and Wang rivers, which converge into a flood plain that
forms the largest river delta in the whole world. routine flooding irrigates
the flood plain with nutrient-rich silt, and much of the rural agrarian popu-
lation is dependent on this occurrence; however excessive flooding, which
has been more frequent in recent years, is considered to be a natural disaster
and human catastrophe. recent excessive flooding has taken place in 1987,
1988, 1998, 2002, 2004, 2006, and 2007. In 2004, nearly 10 million people
were forced out of their homes, or lost them altogether. In the 2007 mon-
soon-related floods, this number doubled to 20 million.

Ancient Thera or Thira – an island 140km north of Crete with a popula-
tion (in 1992) of  7,400, and area of 75 km2. The last great eruption of its
volcano (1470BCE), in an explosion four times more powerful than Krakatoa,
is thought to be responsible for the rapid decline of the Minoan civilization.
The excavated site displays notable wall paintings and three-storyed houses.

Pompeii – ruined ancient city in Naples province, Campania, southwest
Italy, at the south foot of Vesuvius, 20km southeast of Naples; an important
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port; and an agriculture, wine, and perfume center in roman times. While
it was damaged by a violent earthquake in 63CE, the great eruption of
Vesuvius in 79CE covered the whole city with a layer of ashes and pumice-
stone 6–7m deep. systematic excavation since 18th century has revealed a
city roughly elliptical in shape, 3km in circumference, with eight gates, and
many buildings well preserved by volcanic ash; two-fifths of the city still
remains buried. The modern town with a population of 24,000 (in 1992) lies
to the east.

Iceland has nearly 130 volcanic mountains. The laki volcano was the
largest recent eruption, occurring in 1734. It is considered to a be a volcanic
hot spot because the island is located where the Eurasian and North
American continental plates meet. 

Tsunamis are caused by underwater earthquakes or submarine volcanoes.
The most destructive one in recent memory was the one that occurred off
the coast of Indonesia in 2004, killing more than 225,000 people in 11 coun-
tries. Indonesia was the hardest hit, followed by Thailand, sri lanka, and
India. some seismologists have suggested that repetitive underground and
underwater nuclear test explosions in the pacific ocean may have some-
thing to do with these underground earthquakes. short-term effects of
nuclear testing include geological damage and release of volatile fission
products into the atmosphere. Nuclear tests can cause landslides; such land-
slides in the past have given rise to tsunamis causing coastal damage in areas
as far away as pitcairn and Tahiti. They can also release radioactive materi-
al into the sea, with catastrophic effects on the food chain in an area such
as Indonesia where fish is an important part of the diet.

72 According to the World Health organization, “As of 1 December 2008, the
Ministry of Health in Zimbabwe has reported a total of 11,735 cholera cases
with 484 deaths since August 2008, affecting all provinces in the country.
The overall case fatality rate is 4% but has reached up to 20–30% in remote
areas. out of the total number of cases, 50% have been reported from
Budiriro, a high density suburb of the capital city, Harare. Beitbridge, a town
bordering south Africa, has reported 26% of all cases. In the last two days,
two additional areas have been affected: Chegutu (in Mashonaland West
province) and Mvuma (in Midlands province). reports have also been
received from the Ministries of Health in neighboring countries confirming
cholera cases have occurred in Musina (south Africa), palm Tree
(Botswana) and Guro district (Mozambique).

“Cholera outbreaks have become more frequent in Zimbabwe since the
early 1990s. However, with the exception of the large outbreaks that
occurred in 1999 and 2002, the disease has been kept under control through
intensified prevention and preparedness activities.

432 Volume 2



“Cholera is mainly transmitted through contaminated water and food
and is closely linked to inadequate environmental management. recent
interruptions to the water supplies, together with overcrowding, are aggravat-
ing factors in this epidemic. ZINWA (Zimbabwe National Water Authority)
has pledged to correct the water supply and sewage system as a matter of
urgency.” (source: http://www.who.int/csr/don/2008_12_02/en/index.html).

73 Al-Íafœ and al-Marwa∆ are two hilltops in Makkah having a distance of
about 760 dhirœ‘ (cubits) between them, which translates into about 350
meters today. They are now both part of al-Masjid al-Óarœm.

74 from Mu˙ammad ibn y¥suf, who took it from sufyœn, who related it from
‘Aßim ibn sulaymœn, 

75 from al-sha‘bø and recorded in al-Bukhœrø.

76 ‘umra∆ involves the central ceremonies of Hajj: the †awœf around the
Ka‘bah in Makkah and striding quickly between al-Íafœ and al-Marwa∆
hills. Excluded in the ‘umra∆ is the standing on Mount ‘Arafœt and the lodg-
ing at Muzdalifa∆; there is also no stone-throwing at Minå. It can be per-
formed at any time of the year with the exception of the high holy season of
Hajj, the first two weeks of the month of Dh¥ al-Óijja∆, — the days reserved
for the Hajj proper. Nowadays, the saudi dynasty has institutionalized and
officialized a modern-day bid‘a∆: no one is permitted to travel to Makkah for
the ‘umra∆ from the time rama∂œn ends to the time the Hajj is over. That
means no one can go to Makkah for Hajj purposes or for ‘umra∆ during the
month of shawwœl and almost all of Dh¥ al-Qa‘da∆. 

77 According to Genesis, he left them some bread: And Abraham rose up early
in the morning, and took bread, and a bottle of water, and gave it unto
Hagar, putting it on her shoulder, and the child, and sent her away: and she
departed, and wandered in the wilderness of Beersheba (Genesis, 21:14 –
King James Version).

78 from ‘Abdullœh ibn ‘Abbœs and recorded in al-Bukhœrø.
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79 Dr. Geoffrey Wigoder (editor), The New Standard Jewish Encyclopedia.
(oxford, uK: roundhouse publishing Co., 1992), p. 667.

80 The New English Bible (with the Apocrypha). (New york: oxford university 
press, 1972), p. 217. 

81 The play, by Terence McNally (an open homosexual), was called Corpus
Christi, portraying a fictional gay Jesus (called Joshua). In the play, Jesus and
his apostles are dramatized as gay men living in modern day Texas. Judas is
portrayed to betray Jesus because of sexual jealousy.

82 Dr. ‘Abd al-Íub¥r Shœhøn – modern Egyptian scholar very well-known
within the circles of the worldwide Islamic Movement; translated the works
of the Algerian philosopher Malek Bennabi from french to Arabic; writer,
lecturer, and professor.

malek Bennabi (1905–1973) – a North African Arab
philosopher who was born in Algeria and went for high-
er studies in france. later, he spent a good part of his life
in Cairo. After being refused admission into the Institute
of oriental studies in paris, where he had hoped to
become a lawyer, he said, “I was called by the Director of
the Institute, in the dignified calmness of his office, he
informed me of the unlikelihood of being accepted to his faculty no matter
how many times I tried, his words made it very clear to me, ‘The entry to the
Institute of oriental studies, to the Algerian Muslim, is not based on a sci-
entific measure, but on a political one.’ The words of the director came
down on my ambitions as the guillotine would go down on a condemned’s
neck… on that day, not only was my hope broken, but I felt that the dream
of my mother and my father had crashed on the rock.” His writings focused
on human society, and particularly on why Muslim societies lost their civi-
lizational momentum. some of his published works include The Conditions
for Rebirth (1948) and The Problem of Ideas in the Muslim World (1954), and
Memoirs of this Century’s Witness (1967), a personal memoir.

83 Al-Najœshø (Negus) of Abyssinia – just and honorable Christian king of
Ethiopia (Abyssinia), who offered sanctuary to fleeing Muslims from
Makkah, eight years before the Hijrah. some Muslims, among them Ja‘far
ibn Abø œ̌lib, stayed in Abyssinia for 15 years. Al-Najœshø is a title referring
to a king; his given name was As’ham, and he was heir to the Abyssinian
throne but before he could ascend it, one of his ambitious uncles sold him
to an Arabian merchant while As’ham was still a youth. He ended up in
Arabia where he grazed the animals of a Îamra∆ tribesman in the Valley of
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Badr before he got an opportunity to regain his throne. During his stay in
Arabia, As’ham established close personal relations with the Îamra∆ tribe
as well as with Arabian merchants and became familiar with Arabian cus-
toms and traditions. some hadiths of the prophet (r) indicate that before
As’ham died, he had already become a Muslim; and when the prophet (r)
was informed of his death from above, he prayed ßalœ∆ al-janœza∆ for him.

84 The Ethiopian church thinks that pilate became a Christian and was mar-
tyred. These Christians have canonized pontius pilate whose saint’s day is
June 25 (source: http://www.livius.org/pi-pm/pilate/pilate08.html).

85 from Ab¥ Hurayra∆ through ‘Amr ibn al-‘Œß, and recorded in Ibn Mœja∆.

86 uSS maine (1898) –  a 6,682 ton us battleship that exploded and sank in
Havana Harbor, Cuba, on february 15, 1898. over 75% of her crew perished
in the explosion, triggering the spanish-American War, and resulting in the
us occupation of Guam, puerto rico, and the philippines. What caused the
explosion is still unknown.

RmS lusitania (1915) – a British “cargo” and passenger ship that was tor-
pedoed and sunk by the Germans on May 7, 1915; 1,198 people were killed
in the avoidable tragedy. she was used to ferry “goods” and people between
the us and England. Germany apparently fired on and sank the lusitania
because the ship was reported to be carrying ammunition and guns for the
allies who were fighting against the Germans in World War I. ferrying mil-
itary armaments on a passenger ship  was against us law, even at that time.
us historians cite this as the major factor for the eventual us entry into
World War I in 1917.

Pearl Harbor (1941) – the Japanese bombing of a us military base in
Hawaii on December 7, 1941, killing 2,403 American soldiers and wounding
1,178. president franklin Delano roosevelt (32nd us president) character-
ized the day as the Day of Infamy. Questions remain about how much the
us administration knew about the impending attack by the Japanese, and
whether they “allowed” the attack to take place so that the us could ration-
alize its entry into World War II. roosevelt had felt that unless the us
entered the war, Japan would occupy the pacific and Germany would occu-
py all of Europe, including the uK. so earlier in the year, he froze Japanese
assets in the us and cut-off all steel exports to Japan, violating us trade
agreements with Japan. Also he covertly helped the Chinese nationalists
against the Japanese. some of these actions may have contributed to the
Japanese attack on pearl Harbor.
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Gulf of Tonkin (1964) – on August 2, 1964, the uss Maddox, a us
destroyer (warship), claimed it was attacked by three North Vietnamese p-4
patrol torpedo boats 45km from the North Vietnamese coast in internation-
al waters. The uss Maddox claimed to have evaded a torpedo attack and
opened fire, forcing the patrol craft away.  Two days later the Maddox report-
ed a second engagement with North Vietnamese vessels. As an outcome of
the two incidents, the us Congress allowed then us president Johnson
“the authority to assist any southeast Asian country whose government was
considered to be jeopardized by ‘communist aggression,’ including the com-
mitment of us forces without a declaration of war.” This was the justifica-
tion for the us to start a war against North Vietnam. A few days after the
incidents, president Johnson was heard to have said privately, “for all I
know, our Navy was shooting at whales out there.” Well before the incidents
occurred, the us had been running a classified covert operation against
North Vietnam since 1961: Operation Plan 34-Alpha. The maritime portion
of the operation was to give high speed patrol boats to the south
Vietnamese, so that they could attack the North Vietnamese from the sea.
several years later, the us would admit that it had been cooperating with
the south in its attacks on the North.

Second Gulf War (1990) – this was the us (mainly, even though there were
34 other countries involved) response to the invasion of Kuwait by Iraq in
1990. There are open questions about whether saddam Hussein was lured
into Kuwait so that the us would have an excuse to go in and destroy Iraqi
chemical, biological, and (nascent) nuclear weapons capabilities, even
though all these capabilities were built by American and European suppliers
and advisers. so long as saddam Hussein was using these weapons to kill
Iranians, this was oK with the united states. At the time, Iraq had a stan-
dard of living equal to that of Italy, but after the war, Iraq’s entire infrastruc-
ture was in shambles, and the rest of the Gulf states were forced into
accepting a permanent us military presence on their lands.

9/11 – the infamous incident, occurring on september 11, 2001, in which
two passenger airliners crashed into the World Trade Center Towers in New
york; another alleged passenger plane crashed into the pentagon; and a
fourth alleged plane crashed into a field in pennsylvania, about 80 miles
southeast of pittsburgh. 9/11 was used by the us as a basis to invade and
occupy Iraq in 2003, and to attack Afghanistan in 2001. A whole host of con-
spiracy theories, suggesting that this was an inside job led by Mossad and us
government covert operatives, have emerged mainly because the majority of
official explanations have been suspect. former Italian president, francesco
Cossiga (1985–1992, as president), has indicated that it is well-known in the
European intelligence community that this was a Mossad/CIA job.  
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87 Dr. Ali Shariati (1933–1977) – Iranian professor of
comparative religion, and one of the ideologues of the
Islamic revolution in Iran. Went to prison in Iran for his
views. Died mysteriously of a heart attack while in
southampton, uK. Many informed people suggest that
he was poisoned by the CIA and the Iranian covert
operations agency sAVAK. some of his published books
include Hajj (The Pilgrimage), Marxism and Other
Western Fallacies: An Islamic Critique, Jihad and Shahadat, and Reflections of a
Concerned Muslim on the Plight of Oppressed People.

Óasan al-Bannœ (1906–1949) – founder of the Muslim
Brotherhood, one of the most successful Islamic organiza-
tions in the Muslim and Arab world. The organization,
almost since its founding, has been suppressed and its
members routinely jailed and tortured in its home coun-
try of Egypt. Its members have not been allowed to exer-
cise any degree of political and social self-expression.
Óassan al-Bannœ started his mission in the modest
ambiance of Egyptian coffee houses and in a short time, transformed the
social, political, and economic landscape of the entire country and points
beyond. He was assassinated on february 12, 1949. It is said that when he
was taken to the hospital, the physicians were under orders to let him bleed
to death. He remains one of the most respected and inspirational figures of
the Islamic movement.

King Faisal (1906–1975) – king of saudi Arabia from
1964–1975, and the third son of the patriarch Ibn saud.
He established the country’s first television station, for-
mally abolished slavery, established the charter of the
Muslim World league, and together with Zulfiqar Ali
Bhutto of pakistan, formed the organization of Islamic
Conference (oIC). He continued the close alliance
with the us that was initiated by his father, and relied
exclusively on the us to train and arm saudi military forces. He associated
communism with Zionism, but apparently closed his eyes with regard to the
relationship between imperialism and Zionism. He sided with Egypt in the
1973 Arab-Israeli War, and withdrew all saudi oil from the world market in
retaliation for Western support for Israel. This led to the 1973 energy crisis
in the us and the West. He was assassinated on March 25, 1975 by his half-
brother’s son, faisal ibn Musa’id, who had just returned from the us. 

liaqat Ali Khan (1896–1951) – first prime Minister of pakistan from
1947–1951. He was assassinated on october 16, 1951 by saad Akbar Bab-
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rak, an Afghan, shortly after he got back from the
united states, where he had declared that pakistan
would remain neutral in the Cold War between the us
and the ussr (soviet union). police immediately
killed the assassin and the motive was never discovered.
After this, pakistan went though a series of bouts
between alternating military and civilian governments. 

Sheikh mujibur Rahman (1920–1975) – secular leader
of the Muslim Awami league (later to become simply
the Awami league in order to be more inclusive of
indigenous non-Muslims), which was the major political
party in East pakistan; led the independence movement
for the establishment of Bangladesh in 1971. Jailed sev-
eral times by the central government of pakistan due to
demands for justice and equity on behalf of the Bengali
people, who were being mistreated by the pakistani mil-
itary, unofficially viewed as second-class citizens by the pakistani government
in West pakistan, poorly represented in civil services, the police, and the mil-
itary despite being a majority, and were not receiving proper allocations of tax
revenues. After the tepid response of the pakistani government to the floods
of 1970, which killed thousands and displaced millions in East pakistan, the
desire for independence from West pakistan became more acute. In 1975, as
the prime Minister of Bangladesh, he declared a state of emergency, banned
all opposition political parties, and became president for life. Although he
was a secularist and socialist for most of his adult life, toward the end of his
life, he started gradually paying attention to some Islamic social principles. To
this end, he banned all gambling, the sale and production of liquor, and
joined the oIC (organization of Islamic Conference), attending its first sum-
mit in lahore, pakistan in 1974. In 1975, seven months after he had declared
martial law, he was assassinated along with most of his family in a military
coup, launched by some high-ranking officers. Mujibur rahman’s daughter,
who happened not to be in the country at the time of the assassination,
sheikh Hasina Wajed, is now the leader of the Awami league and current
prime Minister of Bangladesh (2009).

James Arbenz Guzman (1913–1971) – first popularly elect-
ed president of the republic of Guatemala, ruling from
1951–1954. When he took over, 72% of the country’s arable
land was owned by 2% of the people, and only 12% of it was
being cultivated. He immediately began a land reform pro-
gram that was welcomed by the country’s poor farmers, but
was denounced by the landowning classes, powerful us cor-
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porate interests, and the military, all of whom accused Arbenz of gravitating
toward communism. In particular, united fruit Company, the largest of all
of Guatemala’s landowners with 85% of its land uncultivated, sponsored a
massive media campaign in the united states painting Arbenz as a rabid
communist. This laid the groundwork for a us-sponsored military coup in
Guatemala. Arbenz was forced to flee, seeking refuge in Mexico. How he
died in his bathroom 16 years later is still open to question.

Jaime Roldos (1940–1981) – elected president of Ecuador from 1979–1981.
He was killed when his military plane crashed in heavy rain near the
peruvian border. Many Ecuadorans claim he was eliminated by the CIA
because he was against us proposals for oil exploration.

Salvador Allende (1908–1973) – elected president of
the republic of Chile from 1970–1973. Apparently
committed suicide after the Chilean military took over
in a coup on september 11, 1973. The Nixon adminis-
tration in the us (during the early 1970s) regarded an
Allende ascendancy to the presidency in Chile as a dis-
aster for us business interests and spent $10 million try-
ing to ensure that he does not get elected to office.
When Allende took over, he nationalized many resources, especially copper,
which incensed the us-owned copper mines. In 1968, us corporate hold-
ings, mostly held by us copper corporations Anaconda and Kennecott, and
telecommunications giant ITT, amounted to $964 million. At the time ITT,
which owned 70% of the Chilean national telephone company, offered the
CIA $1 million to aid in the defeat of Allende for the presidency.

ernesto “Che” Guevara (1928–1967) – originally from
Argentina, he was the archetypal latin American revolu-
tionary. Considered by some to be a modern-day renais-
sance man, he was not only an intellectual, but also an
author, physician, military commander, diplomat, and the
guiding influence behind Castro’s Cuban revolution. He
felt that the general state of inequality and degradation in
latin America and Africa were a direct result of colonial-
ism, imperialism, and corporate capitalism. for this reason, he was involved
early on with some of the socialist reforms instituted by James Arbenz of
Guatemala. later he played a pivotal role in the guerilla overthrow of the us-
backed Batista regime in Havana, Cuba. After serving as Cuba’s national bank
president and as a diplomat for Cuban socialism, he lent his services in 1965
to the Congolese revolutionary movement, and later to the same in Bolivia,
where he was killed by CIA-backed Bolivian counter-revolutionaries.
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Herbert Chitepo (1923–1975) – leader of the Zimbabwe African National
union (ZANu); organized, planned, and carried out guerrilla attacks
against the government of rhodesia (before it was called Zimbabwe official-
ly), starting in 1966. He was assassinated along with one of his bodyguards
by a car bomb on March 18, 1975. The murder was traced to the rhodesian
Central Intelligence organization (CIo), headed at the time by Director
General, Ken flower, who was alleged to maintain loyalty to the British
Crown, and who was believed to be an undercover MI6 (British intelligence
agency) operative. It has been suggested that he is considered to be the
“doublest of double agents” working simultaneously for several intelligence
services including (primarily) MI6, the CIA, the KGB, and Mossad. Ken
flower later continued as the CIo head when robert Mugabe became the
first prime Minister of Zimbabwe in 1980.

Patrice lumumba (1925–1961) – first prime minister of
the Democratic republic of the Congo after he helped
the country win independence from Belgium in 1960; in
office for less than three months in 1960. lumumba’s gov-
ernment was deposed in a coup, and he was imprisoned
and then murdered by a firing squad under the command
of coup leader Tsombe and Belgian advisers. Documents
released 20 years after the murder indicate that both
Belgian and us authorities not only earlier tried to kill lumumba, but also
had a hand in ultimately ordering his execution.

Fred Hampton (1948–1969) – civil rights activist in the
united states and chairman of the Illinois chapter of
the Black panther party, an organization that promoted
black power, self-defense (with weapons if necessary),
and civil rights. In one year, under his leadership, the
party established free clinics for the oppressed and dis-
tributed the party newspaper throughout Chicago.
Before he was murdered by fBI death squads as part of
the Counter-Intelligence program (CoINTElpro), he boldly said, “you
can kill a revolutionary, but you can’t kill the revolution.”

John F. Kennedy (1917–1963) – 35th president of the united states
(1961–1963); us senator from 1953–1960 and the only president to win a
pulitzer prize (for literature) for writing Profiles in Courage (1955); known for
inaugurating the race to the Moon, for initiating the process of detente and
arms reduction with the soviet union (ussr), and for his ability to effec-
tively communicate. However, by far, he is most remembered for the mystery
surrounding his assassination on November 22, 1963, by alleged killer lee
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Harvey oswald, who himself was killed, before being
tried, by Jack ruby, a mob operative. Before the assassi-
nation in Dallas, Texas, Kennedy had threatened to
destroy the CIA, overhaul the federal reserve system,
reduce troop levels in southeast Asia, and not support
Israel’s nuclear weapons program. Thus he had alienated
powerful forces in the foreign intelligence community,
the defense establishment, the corporate energy (oil and
gas) and financial sector, as well as the Israeli security apparatus. He issued
an executive order (No. 11110) to return power back to the us Treasury to
issue currency instead of borrowing it on interest from the federal reserve.
further, in a conversation with then Israeli foreign Minister Golda Meir
(later to become Israeli prime Minister), he indicated that us and Israeli
interests would diverge if Israel continued to pursue the development of
nuclear weapons.

malcolm X (1925–1965) – African American human
rights advocate; chief spokesperson for the Nation of
Islam (1953–1963) and head of the oAAu (organization
of African American unity) and the Muslim Mosque,
Inc. (1963–1965); intellectual and social force behind the
black power movement in the us; unrivaled in his abili-
ty to synthesize facts, history, current events, and public
policy into a pointed social commentary against injustice,
racism, and oppression in the world; one of the most gifted, committed, res-
olute, determined, and admired Muslims of the past 100 years. He suffered
his first major trauma, at the age of eight, when his father was tied to train
tracks by the Ku Klux Klan and run over by an oncoming train; he along
with his brothers and sisters were all sent to foster homes, while his mother
ended up in a ward for the insane. outperforming everyone in his junior
high school class, white students included, he was told he could become a
shoe-shine boy or a train conductor. As a young man, he became a gambler,
vigilante, drug dealer, and pimp; later he was caught and sent to prison
where he became a Muslim, as a member of the Nation of Islam. He cleaned
himself up, learning to read all over again by memorizing every word in the
dictionary, which he used to read at night in his cell, by the crack of light
that would shine from underneath the door. After his release from prison, he
became the most passionate speaker for equal rights for the African
American and criticized the hypocrisy of the white establishment in their
second-class and discriminatory treatment of people of color. Through his
influence and enduring energy, he was able to help establish some 150
mosques around the usA. As he was readying a case against the united
states for domestic human rights violations, to be heard at the united

441Al-Baqara∆: endnotes



Nations, he was assassinated on february 21, 1965, apparently by members
of the Nation of Islam, whom he had broken away from in 1963. Talmadge
Hayer confessed to the murder and implicated four others who were never
brought to trial. The CIA and the fBI (federal Bureau of Investigation) are
said to have been complicit in his assassination; during the 1950s and 1960s,
the fBI was running a Counter Intelligence program (CoINTElpro)
directed at spying on indigenous African American movements in the us.
About 10 years after the assassination, John Ali, then a national secretary of
the Nation of Islam, was identified as an fBI undercover operative; Malcolm
X had said that John Ali had created some antipathy between him and the
leadership of the Nation. John Ali met with Talmadge Hayer on the night
before the assassination.

Reverend martin luther King, Jr. (1929–1968) –
Baptist minister; leader and spiritual icon of the us Civil
rights Movement; co-founder, in 1957, of the sClC
(southeren Christian leadership Conference); led the
March on Washington in 1963; youngest ever recipient
of the Nobel peace prize; one of the most eloquent ora-
tors in recent us history. Heavily influenced by the
teachings of Gandhi, King went to visit Gandhi’s family
in 1959, and came back with a renewed vigor to pursue nonviolent resistance
against the power establishment in Washington. He felt that granting
African Americans legal equality would not narrow the economic disparity
between them and the white social hierarchy; thus he argued for some form
of reparations ($50 billion over 10 years, distributed to the disadvantaged of
all races) for past injustices related to slavery and marginalization from
American social and economic vitality. He considered the government that
was bombing Vietnam abroad was the same one that was humiliating and
alienating African Americans at home; and characterized the us govern-
ment as “the greatest purveyor of violence in the world today.” The day before
he was assassinated, he said “Justice is indivisible. Injustice anywhere is a
threat to justice anywhere,” drawing a parallel between Vietnam and the
domestic condition of segregation in the us. King was fatally shot in the bal-
cony of his hotel room on April 4, 1968. James Earl ray, the alleged assassin,
was captured in london, England and extradited to Tennessee, where he con-
fessed to the killing under duress. later he withdrew the guilty plea, saying
that his role was part of a greater conspiracy in which government agencies
were involved. Ballistics tests on the rifle in question never proved conclu-
sively that ray was the murderer or that the rifle was in fact the murder
weapon. Eyewitnesses also suggest that the sound of the shot came from
another direction than was officially reported.
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88 one week after 9/11, and for several weeks thereafter, the media-generated
hysterical frenzy in the united states was given more fuel, keeping the anxi-
ety level of a society already at the breaking point high. letters containing
anthrax spores were mailed to two us Democratic senators and several media
outlets, killing five and injuring 17. Immediately government operatives, espe-
cially those associated with the neoconservatives, began suggesting that this
was a well-planned biological attack on the us by al-Qaeda and Iraq; and tak-
ing the cue, the media began displaying images of crop-dusting airplanes that
could be used as delivery mechanisms for biological or chemical toxins over an
entire city. people were afraid to open their mail for fear of being killed by bio-
logical toxins. In addition to 9/11, this began to prepare the country mentally
for the declaration of war on the entire Muslim world, by so demonizing any-
one associated with Islam or Muslims as a perpetual existential threat to the
“American way of life” and “American values.” Every Muslim in the country
began to be viewed as an agent of a foreign government, and many Muslims
were not only mistreated, but many jailed, abused, and humiliated. The gov-
ernment milked the hysteria for everything it could and more, so that the peo-
ple would be ready to come out and teach the enemy a lesson. As
truth-minded investigators started looking into the nature of the spores, they
began to discover that this was weapons-grade anthrax, and that only a very
few places in the world could manufacture it, and that even fewer places had
the technology to deliver it (in a warhead) with maximum destructive impact
on a target population. These investigators reached a conclusion very early on
that these spores could not have come from any third-world country; in fact,
they suspected that the spores came right from us government military labo-
ratories. At this point, some of these investigators, mostly microbiologists,
mysteriously started turning up dead all along the east coast of the us (source:
http://911research.wtc7.net/post911/attacks/killings.html). And just as sud-
denly as the threat had appeared after 9/11, it died and the media rarely men-
tioned it again until seven years later, when the anthrax spores were traced to
a us Army biodefense laboratory at fort Detrick, Maryland. If it can be
believed, the fBI ended up blaming one person who was a career worker in
government biodefense programs, Bruce Ivins. After the fBI haunted Ivins
and his family for a few years, Ivins eventually committed suicide and the
whole story died with him, never exposing the larger government superstruc-
ture, which not only thought up the idea and executed it, but also used it to
plunge the nation into an unending war in the Middle East. 

As for Arab and Muslim nuclear scientists ending up dead mysteriously,
some stories indicated that Mossad have assassinated 350 Iraqi scientists
since 2001. look at the following articles:
Hassan Tahsin, How Israel targets Arab, Muslim scientists, (Brunei: Arab 

News, Brunei Times, february 24, 2007).
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yossi Melman, Is Israel assassinating Iran nuclear scientists? (Tel Aviv, Israel: 
Haaretz.com, february 17, 2009)

patrick Henry Bellringer, Mossad Assassinates Iraqi Scientists in Bomb Blasts,
(fourwinds10.com, october 26, 2008).

89 Anas ibn Mœlik has it on the authority of Dœw¥d ibn al-Óußine who heard
al-A‘raj say,

90 Ibn al-‘Arabø, A˙kœm al-Qur’an, Volume 1. (Beirut, lebanon: Dœr al-fikr al-
Mu‘œßir, 1411AH), p. 50.

91 To the right is a grapical representation of
the earth’s atmosphere; the ozone layer
is located in the stratosphere. Typically,
weather occurs in the troposphere, mete-
ors burn up in the mesosphere, the auro-
ra borealis occurs in the ionoshphere, and
satellites orbit in the exosphere.

92 parsec – a unit of length, used for distances beyond the solar system. The
term is a contraction of parallax second, and is the distance at which the
astronomical unit (Au) subtends one second of arc; it equals 206,265 Au
or 3.26 light years. (The light year is never used in professional astronomy.)

93 cosmology – the study of the universe on the largest scales of length and
time, particularly the propounding of theories concerning the origin, nature,
structure, and evolution of the universe. A cosmology is any model said to
represent the observed universe. Western cosmology is “entirely” scientific
in its approach, and has produced two famous models in modern times: the
Big Bang and the steady state hypotheses. The study of the origin and mode
of formation of various celestial objects is known as cosmogony. 

94 The Greeks and romans built galleys relying on oars for maneuverability
and much of their propulsion; a square sail came into use when seamen and
navigators figured out how to favorably use the wind. roman merchant ves-
sels 28–56m (90–180ft) long were propelled by a large square sail hung from
a single mast, with a smaller sail mounted on a bowsprit to improve steering
qualities; they were steered with two oars or sweeps mounted on the stern.
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Viking ships, varying in length from 20–40m (70–120ft), were propelled by
a large square-rigged sail and oars, and steered with a massive sweep hung
over the starboard side. Almost five centuries ago the portuguese developed
the lateen-rigged caravel into a three- or four-masted ocean-going craft. out
of this grew the carrack, where lateen sails gradually gave way to square sails
and the forecastle developed a pronounced overlap at the stern. The stern-
mounted rudder appears to have come into use at about this time. In China,
during this period (as early as 1371), ships of up to 1,500 tons were in use,
including ironclads armed with canons.

In Europe, the square rig increased in complexity and refinement until
the last decade of the 19th century. us influence dates from 1845, with the
clipper ship. Their ships were generally larger than the British, and very
often faster. The ultimate refinement in sail came with the British-built tea
clippers, such as the Cutty Sark. These ships were immediately rendered
obsolete by the opening of the suez Canal (1869) because they could not
navigate in this area of light and fickle winds.

About 200 years ago the first viable steamship, the Charlotte Dundas,
was used as a tug on the forth Clyde canal. The first steamship to cross the
Atlantic was the us-built Savannah, but she only steamed for about three
and a half days out of her 25 day passage, sailing for the rest of the time. The
first continuous steam crossing of the Atlantic was achieved by the British-
owned packet vessel, the 700-ton Sirius, in 1838. Brunel’s Great Britain
(1844) was the first screw-propelled, double-bottomed, iron-hulled transat-
lantic passenger ship. High pressure steam in 1860 heralded the end of the
sailing ship’s supremacy. steam turbines were demonstrated at the Spithead
Review in 1897, and powered the Mauretania when she took the Blue Riband
in 1907. The diesel engine, patented in 1892, won ocean-going acceptance
in the 5,000-ton Selandia in 1912; but these engines, though cheaper to run
and occupying less space, could not provide the power nor the reliability
needed for passenger vessels until the late 1970s. In 1968 the Queen
Elizabeth 2 was built with steam turbines, but in 1987 she was re-engined
using diesel-electric propulsion, gaining power and speed with lower fuel
costs. (In 1991, only 2.8% of the world’s ships were steam-powered, but this
represented 16.8% of the world’s tonnage.)

Nuclear-fuelled vessels provide an alternative means of generating heat
to provide steam to drive turbines. This method is used in government ves-
sels such as ice-breakers, aircraft carriers, and missile carrying submarines,
but it has proved to be uneconomical for merchant vessels. When fully laden
they displace 600,000 tons of steam at a relatively modest speed of 15 knots.
future developments may see no great overall increase in ship size, but more
than likely there will be faster container ships and many large cruise ships,
all diesel-engined (a knot is a unit of velocity equal to one nautical mile or
about 1.15 statute miles per hour)
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95 All the water that has
been on the Earth
since its creation is still
here, billions of years
later. It moves from the
earth to the air and
back to the earth again
through a process
called the water cycle.
rivers, lakes and
oceans lose water
everyday because of
evaporation. That water
travels into the air as water vapor and becomes part of a cloud. Through con-
densation, the water vapor in the clouds becomes a liquid — such as rain,
snow, or sleet — or precipitation. The water then comes back to the earth and
the process begins all over again. Not all precipitation falls into bodies of
water. some rain falls on the ground where it may seep through the soil
through a process called percolation. The water eventually reaches under-
ground streams and becomes part of the groundwater system. The water cycle
keeps water moving — from earth to air and back to earth; and keeps water
changing — from liquid (rain, river water, groundwater) to gas (water vapor)
and even to solid (snow and sleet); source: 
http://www.commwater.com/water_cycle.htm.

96 Coriolis force – a force exerted on a parcel of air (or any moving body) due
to the rotation of the earth. This force causes a deflection of the body to the
right in the northern hemisphere and to the left in the southern hemisphere.
In the weather, for instance, the earth’s rotation affects fluids like the oceans
and the atmosphere, causing hurricanes and whirlpools to spin in a certain
direction around a nucleus or “eye.”

97 Geostrophic wind – a wind which blows parallel to isobars, a line on a
weather map joining places of equal barometric pressure. Because of varia-
tions in barometric pressure with altitude, recordings from different eleva-
tions are corrected and adjusted to pressure at sea level. The closer the lines
are together, the stronger the pressure gradient force, and therefore the
stronger the winds. It represents the balanced motion between the equal but
opposing pressure gradient force and Coriolis force. It is found only in the
upper atmosphere, where the frictional force of the Earth’s surface is absent.

98 Bilderberg – founded in 1954 by the polish emince grise Joseph retinger,
working for MI6, and funded by the CIA. for almost 30 years Bilderberg was
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simply not reported on by the major Anglo-American media. one British
journalist, Gordon Tether, who tried to write about the group in his column
in the Financial Times (FT), could not have his columns published in the
paper, eventually lost his job after 20 years at the FT, and ended up publish-
ing the columns which the FT had refused to print, including three on
Bilderberg, in a little pamphlet.

Although the major media on both sides of the Atlantic have contin-
ued by and large to accept the Bilderberg’s requests for secrecy, the group has
been reported on in the usA in a weekly called The Spotlight, now known
as American Free Press. Those who attend the yearly secret meetings of the
Bilderberg are the very influential global individuals in politics, finances,
the media, and academia. 

Council on Foreign Relations (CFR) – in the beginning (1908–1920) Cecil
rhodes’ money created the round Table groups in the British
Commonwealth, the royal Institute for International Affairs (Chatham
House) in london, the Council for foreign relations (Cfr) in the usA,
and the various branches of the Institute of pacific Affairs. These events
took place when Britain was till top dog in the world and this network of
what would now be called think tanks and political action groups tried to
formulate and implement foreign policies which would (a) benefit Britain
and America, and (b) move the world in the direction rhodes sought,
towards an Anglo-American dominated commonwealth of nations. (The
term commonwealth came from the round Table people). 

By the end of WWII, when the us had supplanted the uK as the
world’s leading imperial power, the British dominance of this network came
to an end. During the war the Council on foreign relations (Cfr) planned
the expansion of the us empire in the post-war years without discussing it
with its uK counterpart. Although allies with Britain in the war against the
Axis powers (Germany, Italy, and Japan), elements of American business
and the government spent the war planning how to get their hands on the
colonial properties of the British Empire and its European partners. 

The Cfr has dominated the ranks of the us foreign service for most of
the post-war period. Virtually all the foreign policy managers of America in
the post-WWII have been members of the Cfr. 

The Trilateral Commission – the role of elite management groups, such as
the Trilateral Commission and Bilderberg Group, is one of the strands in the
behind-the-scenes decision making process. When Jimmy Carter, hitherto
an obscure southern governor, appeared as a front-runner in the race for the
1976 us presidency, sections of the American left became interested in the
role of the Trilateral Commission, of which he had been a member. This
brief flurry of interest led to the 1980 book Trilateralism, still the best single
volume on the elite management groups. 
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Bill Clinton was also another obscure southern governor until being
adopted by the Trilateral Commission. one of the roles of the Trilateral
Commission in the united states — like the Bilderberg Group in Europe —
is to assess politicians and promote those deemed acceptable by the corpo-
rate managers. 

Skull and Bones – first established among the class graduating from yale
university in 1833. Its founder was a William Huntington russell of
Middletown, Connecticut. The russell family was the master of incalcula-
ble wealth derived from the largest us criminal organization of the 19th
century: russell and Company, the great opium syndicate. Members of the
secret order are graduates of yale university. 

Committee of 300 – in 1909, Walter rathenau of General Electric in
Germany, said that three hundred men, all of whom know one another,
direct the economic destiny of Europe and choose their successors from
among themselves. rathenau’s figure may have provided the basis for some
who say that a committee of 300 controls a secret upper-level parallel gov-
ernment that runs Britain and the usA. some people today believe that
these same small groups of men and women along with friends and associ-
ates not only manipulate many of the major world issues but also control the
major tax-exempt foundations. These people connect with each other
through a variety of means — international business and politics, confer-
ences, social gatherings, foundations, etc. — and therefore constitute a
cohesive group. This group has been called by some investigators: the New
World order, the Committee of 300, the Illuminati, the secret
Brotherhood, or often simply “they.” 

99 The Race Relations Act of 1976 – British Act of parliament. It repealed the
Acts of 1965 and 1968, strengthened the law on racial discrimination, and
extended the 1968 ban on discrimination to housing, employment, insur-
ance, and credit facilities. The Act also established (1977) a permanent race
relations Commission to eliminate discrimination and to promote equality
of opportunity and good relations between different racial groups within
Britain, which by then had become a multiracial society, with the immigra-
tion of large numbers of Asians and West Indians (source: encyclopedia.com,
http://www.encyclopedia.com/doc/1048-racerelationsAct.html).

100 Cornel West (1953–present) – the son of a preacher, he is an American
philosopher, writer, and civil rights advocate; currently he serves as a profes-
sor at princeton university in the Center of African American studies and
in the religion department. Most of his thought deals with issues of race,
class, and gender in American society and how people react and behave
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according to their societal conditioning. He character-
ized then president of Harvard university and now
president obama’s top economic adviser, lawrence
summers, as the Ariel sharon of higher education, after
summers put pressure on West to publish more, while he
was a professor at Harvard. West argued that “summers’
vision of academia is corrosive to a deep democratic
commitment that strives to interconnect the academy
with society at large, so as to fulfill its calling to educate the public.” He con-
tended that the controversy with summers was indicative of the fact that “a
market-driven technocratic culture has infiltrated university life, with the
narrow pursuit of academic trophies and the business of generating income
from grants and business partnerships taking precedence over the fundamen-
tal responsibility of nurturing young minds.” His major published works
include Black Theology and Marxist Thought (1979), Breaking Bread: Insurgent
Black Intellectual Life (1991), Jews and Blacks: A Dialogue on Race, Religion,
and Culture in America (1995), and Democracy Matters: Winning the Fight
Against Imperialism (2004).

Paul Gilroy (1956–present) – professor at the london
school of Economics. He is a commentator on the poli-
tics of race, nation, and racism in the uK and a paceset-
ter in shaping the cultural and political movement of
people of African origin who are indigenous to the uK.
some of his major published works are The Empire
Strikes Back — Race and Racism in ’70s Britain (1982),
There Ain’t No Black In the Union Jack: The Cultural
Politics of Race and Nation (2000), Between Camps: Nations, Culture and the
Allure of Race (2000), and After Empire: Multiculture or Postcolonial
Melancholia (2004).

101 al-sœ’iba∆ – During pre-Islamic times this she-camel would be left alone (on
its own), because of its owner’s vow which would in most cases take place
after it gave birth to ten female camels. The “laws” of that society rendered
that camel free: no longer to be ridden or used. Its milk was for its newly-
born or for a guest. It could not be slaughtered for food. It could only be
eaten after it died of its own causes. The last born of its she-camels is called
a ba˙øra∆.

102 AMI Fact Sheet: U.S. Meat and Poultry Production & Consumption: An Over-
view, (Washington, DC: American Meat Institute, March 2007), p. 2.
http://www.meatami.com/ht/a/GetDocumentAction/i/1239
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103 Protozoa – a diverse group of unicellular microorganisms found free-living,
as consumers of organic matter, in all kinds of habitats, and as parasites or
associates of other organisms; typically possess a single nucleus, sometimes
two or more; usually reproduce by splitting in two (binary fission), but sexu-
al reproductive processes are also known to occur; includes many disease
causing organisms.

104 Salmonellosis – the bacterium salmonella can contaminate raw or under-
cooked beef or poultry and foods coming into contact with it or its juices,
as well as raw or undercooked eggs. since salmonella is spread by fecal con-
tamination, inadequate hygiene by food handlers increases the risk.
symptoms (nausea, vomiting, cramps, chills) usually begin within 12–48
hours. salmonellosis can be fatal to children, elderly persons and those with
low immunity.

Shigellosis – the bacterium Shigella can contaminate foods handled by an
infected person with poor hygiene, or foods undercooked or stored at room
temperature. symptoms (nausea, bloody stools) appear in one to seven
days. shigellosis can be serious in elderly people, infants, and those with
lowered immunity.

Infectious hepatitis (type A) – the hepatitis virus type A can contaminate
food handled by infected food handlers and shellfish contaminated by raw
sewage. symptoms (jaundice, liver damage) appear in 15–50 days. This dis-
ease can be fatal.

escherichia coli 0157:H7 – can cause hemmorhagic colitis and hemolytic
uremia syndrome. This strain of E. coli is linked to contaminated raw or
undercooked meat and to contaminated milk. symptoms include bloody
diarrhea, severe abdominal cramping and kidney damage. The disease can
cause permanent kidney damage and death in young children.

Staphylococcal food poisoning – the bacterium Staphylococcus contaminates
food that has been handled under unsanitary conditions and by infected
food handlers, especially those with skin infections. It may be present in
foods like potato or tuna salad. symptoms (nausea, diarrhea, abdominal
cramping, vomiting) can begin in one to eight hours.

Parahemolytic food poisoning – species of the bacterium Vibrio may con-
taminate fish and shellfish exposed to raw sewage. symptoms (abdominal
pain, diarrhea, headache, chills, bloody stools) can begin in 15–24 hours.

Viral gastroenteritis – intestinal viruses (rotaviruses, enteroviruses, norwalk
virus, parvovirus) can contaminate foods processed by infected food han-
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dlers. These viruses also occur in shellfish contaminated by raw sewage.
symptoms (vomiting, nausea, diarrhea) occur in 12–48 hours.

Campylobacteriosis – the bacterium Campylobacter can contaminate meat
and poultry and, by fecal exposure, meat in packing plants. Typical sources
are undercooked or raw beef, poultry, shellfish, and untreated water.
symptoms (fever, diarrhea, bloody stools, cramps) can begin within two to
five days.

Perfringens food poisoning – the bacterium Clostridium perfringens can con-
taminate foods that are slowly cooled or held at room temperature too long.
Typically these are meat and poultry dishes that are covered or wrapped with
limited exposure to air. symptoms (diarrhea, abdominal pain, nausea, vom-
iting) are usually mild and begin in 8–24 hours.

Botulism – the bacterium Clostridium botulinum can contaminate improper-
ly cooked low-acid foods, like green beans or corn, that are home cooked. It
can grow in potatoes covered with butter or oil and left at room temperature
for too long a period. This bacterium produces an extremely powerful nerve
toxin that causes double vision, difficult breathing and, in extreme cases,
death. symptoms begin in 8–36 hours.

Worms – occur in fish (clonorchiasis, opisthochiasis) and pork (trichinosis,
cysticercosis, balantidiasis), among others.

105 Growth promoters as meat contaminants – hormones and growth promot-
ers are often given to animals to speed weight gain; occasionally these are
misused. steroid growth promoters can increase the risk of cancer.
Diethylstilbestrol (DEs) is an example of hormone-like drug once used to
promote growth in beef. It is now banned in the united states, though
residues occasionally show up in spot checks of meat. The degree of risk of
long-term exposure to low levels of hormone analogs and other drugs in
meat is unknown.

Antibiotics as meat contaminants – antibiotics are used as feed additives
promoting growth in livestock, which is a boon to livestock growers.
However, their use in feed can lead to drug-resistant bacteria, which theo-
retically could infect people who eat the contaminated meat or dairy prod-
ucts. Antibiotic residues may contaminate meat. As an example,
sulfamethazine, a sulfa drug used to treat bacterial infections in cattle, pigs,
sheep, and poultry, is used as a growth promoter for pigs. research indicates
it causes cancer in lab animals. This drug cannot be given to livestock close
to the time of slaughter and cannot be given to milk cows because it is a for-
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bidden contaminant in milk. Nonetheless, there may be significant meat
and milk contamination; spot checks have found sulfa drugs in veal and pork
and milk from various metropolitan areas in the united states.

Pesticides as meat contaminants – livestock are generally contaminated with
trace amounts of a variety of pesticides. fortunately, the levels are generally
very low. Cow’s milk is likewise contaminated. Herbicide contamination
occurs when animals graze on land contaminated with dioxin-containing her-
bicides (such as silvet and 2-4-5T). 

Thyroid gland contamination – occasionally meat is contaminated by thy-
roid glands from carcasses improperly trimmed by meat packers. This could
be a problem for patients with heart disease. symptoms (insomnia, diarrhea,
nervousness) disappear when the contaminated meat is no longer eaten.

Animal drugs as meat contaminants – drugs like clorsulon administered to
prevent liver flukes in cattle are potential cancer-causing agents. Gentian
violet causes cancer, but it is still permitted in animal feed to prevent if from
molding. Traces of these chemicals show up in meat, eggs, and poultry.

106 robert A. ronzio (editor), The Encyclopedia of Good Health and Nutrition. 
(New york: facts on file, Inc., 1997), pp.286–90.

107 richard Hanson, Blossoms over beef: The ban remains the same, (Hong Kong: 
Asia Times online, April 6, 2004).

108 Grand Chief stewart phillip et al., Zero Tolerance: Indian Salmon Don’t Do 
Drugs, (British Columbia, Canada: union of British Columbia Indian 
Chiefs, 1998). http://www.ubcic.bc.ca/resources/fishfarmpaper.htm

109 Bluepanjeet (pseudonym), Avoid buying all Processed foods from China, (on 
the Wings of My Dreams (blog): March 28, 2008).
http://bluepanjeet.net/2008/03/28/899/avoid-buying-all-processed-
foods-from-china/

110 Botulism (botulinus poisoning) – a rare though deadly form of food poison-
ing due to ingestion of a toxin produced by the anaerobic soil bacterium
Clostridium botulinum. several strains of Clostridium botulinum produce one
of the most deadly natural toxins. It is estimated that a few micrograms of
the toxin could kill an adult. Botulinum toxins are neurotoxins, nerve poi-
sons, which explain symptoms such as nausea, vomiting, sudden weakness
and difficulty in breathing, speaking, and swallowing; blurred vision; and
headache. paralysis and death can occur in 2–10 days. Early detection is a
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critical factor to assure timely treatment with botulinum antitoxin. 
Infant botulism was first recognized in the us in 1976, and it is now the

most common form of botulism. In susceptible infants, the botulinum bac-
terium can propagate before the development of normal intestinal flora that
would inhibit it. 

Botulism is becoming more common with the use of microwave cook-
ing, which may not sterilize food completely. Botulism is usually associated
with canned food, especially improperly home-canned non-acidic vegeta-
bles, such as string beans, sweet corn, beets, asparagus, spinach, and chard.
Toxin production is favored when contaminated food is stored at neutral or
slightly alkaline pH at room temperature for 12–24 hours away from moving
air, and then not reheated before serving. Improperly stored restaurant foods
(potato salad, pot pies, stews, turkey loaf, preserved meat, fish, and milk),
have been reported as causes of outbreaks of botulism. low-acid foods that
are not canned, such as salami and other processed meats, depend upon a
combination of treatments to inhibit germination of Clostridium botulinum
spores and bacterial growth: mild heat treatment, the addition of sodium
nitrite and other additives; and refrigeration.

111 Narrated by ‘Abdullœh ibn ‘umar and recorded in the hadith collection of
Ibn al-Qayyim.

112 on the authority of Ab¥ Tha‘laba∆ al- Khashanø and recorded by al-Bukhœrø
and Muslim.

113 Narrated by ‘Alø ibn Abø œ̌lib in the sunan of Ibn Óajar al-‘Asqalœnø.

114 on the authority of Jœbir ibn ‘Abdullœh and recorded in al-Bukhœrø. 

115 Dr. Wahba∆ al-Zu˙aylø, Al-Tafsør al-Munør fø al-‘Aqøda∆i wa al-Sharø‘a∆ 
wa al-Manhaj, Volume 2. (Beirut, lebanon: Dœr al-fikr al-Mu‘œßir, 
1411AH), p. 82.

116 Ibid., p. 82.
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117 on the authority of ‘Abdullœh ibn ‘Abbas, and recorded in al-Bukhœrø. 

118 from Jœbir ibn ‘Abdullœh, and recorded in the sunan of Ab¥ Dœw¥d.

119 egyptian Bread Riots (1977) – took place on January 17–18, 1977 in
response to World Bank and IMf-mandated termination of state subsidies
on basic food staples such as rice, flour, and cooking oil. The policy was a
result of conditions on World Bank loans that the Egyptian government was
applying for in order to relieve its foreign debt burden. As many as 800 peo-
ple were killed, and the riots only ended when the Egyptian government,
under pressure from its own people, cancelled the new policies. Almost the
same exact thing is going on today (2009) with the forced starvation of the
palestinians in Ghazzah (Gaza); however few Egyptians are protesting either
the rafah crossing blockade or the embargo of basic necessities for the
palestinians by the Israelis.

120 G8 countries – Canada, france, Germany, Italy, Japan, russia, the united
Kingdom, and the united states.

121 Bank Information Center et al., How the World Bank’s Energy Framework 
Sells the Climate and Poor People Short: A Civil Society Response to the 
World Bank’s Investment Framework for Clean Energy and Development.
(Washington, DC: Bank Information Center, september 2006). 

122 Daphne Wysham, Tom paine, Chad: World Bank OK With Blood For Oil.
(san francisco: CorpWatch, Holding Corporations Accountable, 
January 5, 2007). http://www.corpwatch.org/article.php?id=14358

123 Chossudovsky, Michel, The War on Lebanon and the Battle for Oil. (Global 
research.ca: Center for research on Globalization, July 26, 2006).
http://www.globalresearch.ca/index.php?context=viewArticle&code
=CHo20060726&articleId=2824

124 This refers to an unprovoked Israeli air strike on an alleged syrian nuclear
facility on september 6, 2007. The united states claimed that it had satel-
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lite images of a pilot nuclear reactor under construction in an area close to
the Turkish border, about 160km north of the syrian city of rakka. The only
countries that brought the case up at the united Nations were North Korea
and syria; the rest of the world including Turkey did not even pay attention
to the Israeli aggression. Initially both Israel and the us were quiet about
the incident, saying initially that the Israelis were targeting arms caches
given to the syrians by the Iranian government. About a month later, they
both began to float stories about how the North Koreans were cooperating
with the syrians in building a pilot uranium enrichment facility. so far, no
hard evidence of uranium enrichment has been recovered, even by IAEA
(International Atomic Energy Agency) inspectors. for more information
about the build-up of the aftermath of the air strike, look at the following:
Gareth porter, Israel’s Syrian Air Strike Was Aimed at Iran, (Washington, DC: 

Antiwar.com, November 20, 2007). 
http://www.antiwar.com/porter/?articleid=11935

125 refers to the Israeli invasion of lebanon in 2006. According to the Israelis
and Americans, Hizbullah was accused of kidnapping two Israeli soldiers who
were in Israeli territory (it has been confirmed that both of these soldiers were
conducting intelligence activity on the lebanese side of the border). And
because of this Israel launched a 32-day war with the objective of eliminat-
ing and destroying Hizbullah altogether. The united states could have
stopped the war from the first day, but chose not to bring up the case at the
united Nations because it too wanted Israel to destroy Hizbullah. However,
for the second time, Hizbullah was not only able to hold on to lebanese ter-
ritory, but it delivered a shocking blow to the Israeli military. Most military
experts agree that the Israeli Defense forces (IDf) were defeated by the com-
parably lightly armed Hizbullah fighters. Israel killed over a thousand
lebanese, displaced as many as a million from their homes, severely damaged
lebanese civilian infrastructure, and made some parts of southern lebanon
uninhabitable because of unexploded cluster bomb shells.

126 paul Barry Clarke and Andrew linzey, Dictionary of Ethics, Theology and 
society. (london: routledge, 1996), p. 100.

127 paul Barry Clarke and Andrew linzey, Dictionary of Ethics, Theology and 
society. (london: routledge, 1996), p. 101.

128 paul Barry Clarke and Andrew linzey, Dictionary of Ethics, Theology and 
society. (london: routledge, 1996), p. 101.

St. Thomas Aquinas (1225–1274) – known as Doctor Angelicus. scholastic
theologian, born in the castle of roccasecca, Italy, of the family of the
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Counts of Aquino. He was educated by the Benedictines
of Monte-Cassino, and at Naples. Against the will of his
family, he entered the Dominican order (1243), but his
brothers abducted him, keeping him a prisoner in the
paternal castle for two years. Escaping to Cologne, he
became a pupil of Albertus Magnus, and in turn was
himself appointed to teach (1248). He began to publish
commentaries on Aristotle, and went to paris (1252),
where he obtained great distinction as a philosophic theologian. In 1258, he
was summoned by the pope to teach successively in Anagni, orvieto, and
rome. He died on his way to a General Council in lyon, and was canonized
in 1323. He was the first among 13th century metaphysicians to stress the
importance of sense perception and the experimental foundation of human
knowledge. His Summa theologiae, the first attempt at a complete theological
system, remains substantially the standard authority in the roman Catholic
Church. His only scholastic rival was Duns scotus, the “subtle doctor,”
whose followers were the fransiscans. Thereafter medieval theologians were
divided into two schools, scotists and Thomists, whose differences permeat-
ed almost every branch of doctrine.

129 “Whoever sheds man’s blood, by man his blood shall be shed; for in the
image of God, He made man” (Genesis, 9:6, New King James Version).

130 Exodus, 21:15–29; 22:18–20.
leviticus, 20:10, 27.
Deuteronomy, 21:18–21; 22:21.

131 positive law – the set of laws created by human beings for the governance
of an organized civil society; as opposed to and often in contradiction with
the natural law, or the law of God. since God and man both make laws, the
distinction is between the laws of God and those of human societies made
by political superiors who consider themselves to rival God’s ultimate
authority. Examples in our world of positive law includes those that legalize
institutional ribœ, gambling, adultery, and the exclusion of God from politi-
cal workings of government and representation. In the Muslim world, exam-
ples of positive law are the legal support for the institution of monarchy and
the ownership of energy resources by a single individual or family.

132 Immanuel Kant (1724–1804) – German philosopher and one of the most
influential figures of the Enlightenment. He made contributions to the the-
ory of knowledge, ethics, and aesthetics, influencing the development of
Idealism and positivism. He developed the concepts of transcendental logic,
the categorical imperative, and moral autonomy of the individual. His major
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works include Critique of Pure Reason, Critique of Practical Reason, Critique of
Judgment, Groundwork for the Metaphysics of Morals, and Perpetual Peace.

133 World Prison Brief, International Centre for Prison Studies. (london: Kings 
College, february 4, 2008).  
http://www.kcl.ac.uk/depsta/law/research/icps/worldbrief/

Iran Human Rights. (New york: Amnesty International, 2009).
http://www.amnestyusa.org/all-countries/iran/page.do?id=1011172

134 Dirhams were the silver currency and dønœrs the gold currency at the time of
the prophet (r). Dønœrs have also been defined according to the weight in
gold or barley beads, with definitions ranging from 60 to 75 barley beads. It
is also said that a dønœr is the equivalent weight of 71.5 barley beads.

135 price of an ounce of gold on March 1, 2009. 

136 Narrated by Ab¥ umœma∆ al-Bœhilø and recorded in the sunan of 
Ab¥ Dœw¥d.

137 from Jœbir ibn ‘Abdullœh, and recorded by Muslim and al-Tirmidhø.

138 from Anas ibn Mœlik and recorded by al-Bukhœrø, Muslim, and al-Nisœ’ø.

139 from Jœbir ibn ‘Abdullœh, and recorded by al-Bukhœrø, Muslim, Anas ibn
Mœlik, Ab¥ Dœw¥d, and al-Nisœ’ø.

140 from Ab¥ umayya∆ al-Îumarø, and recorded by al-Nisœ’ø.
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141 from Anas ibn Mœlik, and presented by all the narrators of hadith.

142 from ‘Œ’isha∆, and recorded by al-Bukhœrø, Muslim, Anas ibn Mœlik, Ab¥
Dœw¥d, al-Tirmidhø, and al-Nisa’i.

143 from Anas ibn Mœlik, and recorded by al-Bukhœrø, Muslim, and Ab¥ Dœw¥d.

144 from Ab¥ Dardœ’, and recorded by al-Bukhœrø, Muslim, and Ab¥ Dœw¥d.

145 from Ab¥ Hurayra∆, and recorded by al-Bukhœrø and Muslim. 

146 from Ab¥ Hurayra∆, and recorded by Muslim. 

147 Narrated by salmœn al-fœrsø and located in the sunan of al-Tirmidhø. 

148 Narrated by ‘ubœda∆ ibn Íœmit, and recorded by Ab¥ Dœw¥d, al-Tirmidhø,
and Ibn Mœja∆. 

149 from Ab¥ Hurayra∆, and recorded by al-Bukhœrø and Muslim.
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150 from Ab¥ Hurayra∆, and recorded by Muslim.

151 from ‘Abdullœh ibn ‘umar and recorded by Ab¥ Dœw¥d. 

152 from ‘Abdullœh ibn ‘Amr ibn al-‘Œß, and recorded by Ibn Mœja∆. 

153 from Ab¥ Hurayra∆, and recorded in the sunan of Imam A˙mad ibn Óan-
bal, al-Tirmidhø, al-Nisœ’ø, Ibn Mœja∆.

154 from samura∆ ibn Jandab, and recorded by Muslim.

155 from samura∆ ibn Jandab, and recorded by al-Albœnø. 

156 lent – the 40 days, immediately preceding Easter, that the Church has set
aside as a time of fasting and penance, and as preparation for the festival of
Easter. It commemorates the fast of Christ in the desert to which he had
retired to prepare himself for the arduous labors of his public life. lent is so
old an institution that it dates back almost to the time of the Apostles them-
selves. up to the year 846 it began with the first sunday in lent, thus mak-
ing 36 days of fasting (sundays were excepted.) As 36 days formed one tenth
of the year, it was claimed that the Christians rendered penitential tithes of
their lives to God. The Council of Meaux in 846 added Ash Wednesday and
the other three days before sunday in lent and made them part of the fast-
ing season (this is how man ritualizes and legalizes for himself). The custom
soon became universal.

Fridays of Advent – in the Christian Church, a period of penitence and
preparation for the celebration of the first coming of Christ at Christmas,
and for his promised second coming to judge the world. It begins on Advent
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sunday, the fourth sunday before Christmas (in effect, the sunday nearest
the 30th of November).

ember Days – pope Gregory VII (1073–1085) ordered the present arrange-
ment of ember days. They are to be observed each year on the Wednesday,
friday, and saturday after December 13th (the feast of st. lucy), after the
first sunday in lent, after pentecost, and after september 14th (the feast of
the Exaltation of the Cross). This custom of fasting and abstaining four
times in the year certainly dates back to the time of st. Augustine (end of
fourth century). They are always fast and abstinence days, and their object
is to purify men’s souls with penance and mortification so that they might be
enabled to begin each quarter of the year well.

Pentecost  – in the Jewish law, there was a feast known by this name. This
celebration, also known as the feast of Weeks, was kept 50 days after the
offering of the Wavesheaf (ancient Jewish custom to inaugurate the spring
harvest season, where the first sheaf of grain would be waved to be accepted
by God), and lasted but one day. It usually took place about the eighth day
of the third month (sivan). Burnt offerings were sacrificed, together with
the waving of the two loaves of wheat flour, not unleavened but leavened.
In Mosaic times it marked the end of the corn harvest, and in later times was
kept as a reminder of the giving of the law.

on this day in Christian history, the holy ghost descended upon the
Apostles in the form of fiery tongues. Consequently, since the days of the
Apostles, it has been observed as a special feast. It is so highly regarded, for
it really marks the birthday of the Church, that no other feast is allowed to
be celebrated on that day. The custom of various peoples in relation to this
day attests to the their level of veneration for it. In England, it was especial-
ly a time of merrymaking, for then the horse races and the Whitsun Ales
were held during which Whitsun plays were performed. The Italians were
wont to scatter rose leaves from the ceiling of the churches to recall the mir-
acle of the fiery tongues. In france, trumpets were blown during divine serv-
ice, an echo of the great wind that shook the house in which the Apostles
were gathered when the holy ghost descended upon them. Even to this day,
the russians carry flowers and green branches in their hands in memory of
the feast. In the oriental Churches, the Vesper services are held with pecu-
liar solemnity, with the long genuflexion and lengthy recitation of poetical
prayers and psalms. The old English name for pentecost is Whitsunday.

157 reverend Joseph l. Weidenhan, sTl, The Catholic Dictionary for the Catholic
Laity. (Baltimore, Maryland: J.H. furst Company, 1916).

sTl – licentiate of sacred Theology; like a Master’s degree, except that it
is issued by the Catholic Church
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158 robert A. ronzio (editor), The Encyclopedia of Good Health and Nutrition. 
(New york: facts on file, Inc., 1997), pp. 165–168.

159 Narrated by ‘Abdullœh ibn ‘umar, and recorded by al-safœrønø al-Óanbalø.

160 Narrated by Ab¥ Hurayra∆, and recorded by al-Bukhœrø, Muslim, Imam
A˙mad, and others.

161 Narrated by Ab¥ Hurayra∆, and recorded by al-Bukhœrø and others.

162 Narrated by Ab¥ Hurayra∆, and recorded by al-Bukhœrø.

163 Narrated by Ab¥ Hurayra∆, and recorded by al-Bukhœrø, Imam A∆mad, Ab¥
Dœw¥d, al- Tirmidhø, Ibn Mœja∆. 

164 from salmœn al-fœrisø, and recorded by Îiyœ’ al-Muqaddasø.

165 Narrated by Ab¥ Hurayra∆, and recorded by al-Nisœ’ø and Ibn Mœja∆.

166 lou Dobbs, Lobbying against America. (CNN.com, International Edition, 
August 12, 2005). 
http://www.cnn.com/2005/us/08/11/lobby.america/index.html

167 United States Budget for FY 2008. (Washington, DC: office of Management 
and Budget, 2008). 
http://www.whitehouse.gov/omb/budget/fy2008/budget.html
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168 Pro-Israel PAC Contributions to 2008 Congressional Candidates. (Washington, 
DC: Washington report on Middle East Affairs, November 2008), 
pp. 27–30. http://www.wrmea.com/archives/November_2008/pdfs/
nov08pac-charts.pdf

169 Cynthia mcKinney (1955–present) – two-time member of the us House of
representatives, as a Democrat, from 1993–2003 and 2005–2007; and the
Green party candidate for president of the united states in 2008. she
gained national attention when she criticized the George W. Bush adminis-
tration for having foreknowledge of the 9/11 incident, and for being a vocif-
erous advocate of not going to war against Iraq in 2003. for this reason, and
an AIpAC-managed campaign against her, she lost her House seat in 2004;
however, she challenged AIpAC and the neoconservatives and won her seat
back in 2005. Because the Democratic party was not materially different
from the republican party, especially with regard to the war in Iraq, she
withdrew from the Democratic party in 2007. she has been a vocal critic of
Israeli policies, was one of the only us elected officials who made a trip to
Ghazzah (Gaza) after the Israeli bombing campaign came to an end in 2009,
and advocated the impeachment of us president George W. Bush, Vice
president richard Cheney, and secretary of state Condoleezza rice.

Paul Findley (1921–present) – member of the united
states senate, as a republican, from 1961–1982. He lost
his seat because of his criticism of Israeli policies and
power of influence in the united states government. He
refers to AIpAC as the “700 lb. gorilla in Washington.”
He is one of the few elected us representatives, past or
present, who has said that the 2003 us invasion of Iraq
was aimed at guaranteeing the security of Israel. Books
he has written include Silent No More: Confronting America’s False Images of
Islam (2001), They Dare to Speak Out: People and Institutions Confront Israel’s
Lobby (1985), and Deliberate Deceptions: Facing the Facts About the U.S.-Israeli
Relationship (1983). 

170 To show the long-standing and deep-seated antipathy of the us government
for the Muslims, in general, and for the palestinians and their representatives,
in particular, the whole resolution is reproduced here for the reader’s review.
At the time this resolution was proposed, only a handful (less than 10) out of
435 representatives opposed the resolution, and seven abstained from voting.
of the 30 members of the Congressional Black Caucus, considered to be the
“conscience of the us Congress,” only two voted against the resolution and
seven abstained; and of the Muslim representatives at the time (2008), one
voted in favor, and the other abstained. 
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111th CoNGrEss
1st session
H. rEs. 34 [united states House of representatives’ resolution 34]

recognizing Israel’s right to defend itself against attacks from Gaza, reaffirm-
ing the united states strong support for Israel, and supporting the Israeli-
palestinian peace process.

IN THE HousE of rEprEsENTATIVEs
January 8, 2009

Ms. pElosI (for herself, Mr. BoEHNEr, Mr. HoyEr, Mr. CANTor, Mr.
ClyBurN, Mr. pENCE, Mr. lArsoN of Connecticut, Mr. McCArTHy
of California, Mr. BErMAN, Ms. ros-lEHTINEN, Mr. ACKErMAN,
and Mr. BurToN of Indiana) submitted the following resolution; which
was referred to the Committee on foreign Affairs

rEsoluTIoN
recognizing Israel’s right to defend itself against attacks from Gaza, reaffirm-
ing the united states strong support for Israel, and supporting the Israeli-
palestinian peace process.

Whereas Hamas was founded with the stated goal of destroying the
state of Israel;

Whereas Hamas has been designated by the united states as a foreign
Terrorist organization;

Whereas Hamas has refused to comply with the Quartet’s (the united
states, the European union, russia, and the united Nations) requirements
that Hamas recognize Israel’s right to exist, renounce violence, and agree to
accept previous agreements between Israel and the palestinians;

Whereas in June 2006, Hamas illegally crossed into Israel, attacked
Israeli forces, and kidnaped Corporal Gilad shalit, whom they continue to 
hold today;

Whereas Hamas has launched thousands of rockets and mortars against
Israeli population centers since 2001, and has launched more than 6,000
such rockets and mortars since Israel withdrew its civilian population and its
military from Gaza in 2005;

Whereas Hamas has increased the range and payload of its rockets,
reportedly with support from Iran and others, putting hundreds of thousands
of Israelis in danger of rocket attacks from Gaza;

Whereas Hamas locates elements of its terrorist infrastructure in civil-
ian population centers, thus using innocent civilians as human shields;

Whereas secretary of state Condoleezza rice said in a statement on
December 27, 2008, that “We strongly condemn the repeated rocket and
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mortar attacks against Israel and hold Hamas responsible for breaking the
cease-fire and for the renewal of violence there;”

Whereas on December 27, 2008, Israeli prime Minister Ehud olmert
said, “for approximately seven years, hundreds of thousands of Israeli citi-
zens in the south have been suffering from missiles being fired at them… In
such a situation we had no alternative but to respond. We do not rejoice in
battle but neither will we be deterred from it… The operation in the Gaza
strip is designed, first and foremost, to bring about an improvement in the
security reality for the residents of the south of the country;”

Whereas the humanitarian situation in Gaza, including shortages of
food, water, electricity, and adequate medical care, is becoming more acute;

Whereas Israel has facilitated humanitarian aid to Gaza with hundreds 
of trucks carrying humanitarian assistance and numerous ambulances enter-
ing the Gaza strip since the current round of fighting began on December
27, 2008;

Whereas on January 6, 2009, before the united Nations security
Council, secretary rice stated that, “The situation before the current events
in Gaza was clearly not sustainable. Hundreds of thousands of Israelis lived
under the daily threat of rocket attack, and frankly, no country, none of our
countries, would have been willing to tolerate such a circumstance.
Moreover, the people of Gaza watched as insecurity and lawlessness
increased and as their living conditions grew more dire because of Hamas’s
actions which began with the illegal coup against the palestinian Authority
in Gaza… A cease-fire that returns to those circumstances is unacceptable
and it will not last;” and

Whereas the ultimate goal of the united states is a sustainable resolu-
tion of the Israeli-palestinian conflict that will ensure the welfare, security,
and survival of the state of Israel as a Jewish and democratic state with
secure borders, and a viable, independent, and democratic palestinian state
living side by side in peace and security with the state of Israel: Now, there-
fore, be it

resolved, That the House of representatives,
(1) expresses vigorous support and unwavering commitment to the wel-

fare, security, and survival of the state of Israel as a Jewish and democratic
state with secure borders, and recognizes its right to act in self-defense to
protect its citizens against Hamas’s unceasing aggression, as enshrined in the
united Nations Charter;

(2) reiterates that Hamas must end the rocket and mortar attacks
against Israel, recognize Israel’s right to exist, renounce violence, agree to
accept previous agreements between Israel and the palestinians, and verifi-
ably dismantle its terrorist infrastructure;

(3) encourages the Administration to work actively to support a durable
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and sustainable cease-fire in Gaza , as soon as possible, that prevents Hamas
from retaining or rebuilding its terrorist infrastructure, including the capa-
bility to launch rockets and mortars against Israel, and thereby allowing for
the long-term improvement of daily living conditions for the people of Gaza;

(4) believes strongly that the lives of innocent civilians must be pro-
tected to the maximum extent possible, expresses condolences to innocent
palestinian and Israeli victims and their families, and reiterates that human-
itarian needs in Gaza should be addressed promptly and responsibly;

(5) calls on all nations, (A) to condemn Hamas for deliberately embed-
ding its fighters, leaders, and weapons in private homes, schools, mosques,
hospitals, and otherwise using palestinian civilians as human shields, while
simultaneously targeting Israeli civilians; and (B) to lay blame both for the
breaking of the “calm” and for subsequent civilian casualties in Gaza precise-
ly where blame belongs, that is, on Hamas;

(6) supports and encourages efforts to diminish the appeal and influence
of extremists in the palestinian territories, and strengthen moderate pales-
tinians who are committed to a secure and lasting peace with Israel;

(7) calls on Egypt to intensify its efforts to halt smuggling between Gaza
and Egypt and affirms the willingness of the united states to continue to
assist Egypt in these efforts;

(8) calls for the immediate release of the kidnapped Israeli soldier Gilad
shalit, who has been illegally held in Gaza since June 2006; and

(9) reiterates its strong support for a just and sustainable resolution of
the Israeli-palestinian conflict achieved through negotiations between Israel
and the palestinian Authority in order to ensure the welfare, security, and
survival of the state of Israel as a Jewish and democratic state with secure
borders, and a viable, independent, and democratic palestinian state living
side by side in peace and security with the state of Israel.

171 David r. francis, flashback: Economist Tallies Swelling Cost of Israel to US.
(New york: Daily Muslims website, January 12, 2009).
http://www.dailymuslims.com/Web_pages/About.html

172 Described in greater detail in Volume 3 of this tafsør, this refers to an inci-
dent involving ‘Abdullœh ibn Ja˙sh, who was sent on a reconnaissance mis-
sion by the prophet (r). While there, he ordered the seizure of a mushrik
caravan, killing one of its guides and capturing two others. ‘Abdullœh ibn
Ja˙sh thought it was the last day of Jumœdå al-Œkhira∆; in actual fact, it was
the first day of the month of rajab, one of the sacred months in which fight-
ing and killing are banned. 

173 Nicolas Copernicus (1453–1543) – considered to be the father of modern
astronomy; born in Torun, poland. He studied mathematics and optics at
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Kracow, then canon law at Bologna, before becoming canon of frombork.
His 400 page treatise, De revolutionibus orbium coelestium (completed 1530,
On the Revolutions of the Celestial Spheres) had a hostile reception when it was
published, as it challenged the ancient teachings in Christian Europe.

The Copernican system – model of
the solar system in which the sun is at
the center, with the earth and other
planets moving in combinations of cir-
cular movements around it (a 
heliocentric system). prior to the pub-
lication of this theory in 1543, it was
held by Christian European astro-
nomers that the Earth lay at the center
of the universe (terracentric system).
To reproduce the observed planetary
motions in that system, a complex
arrangement of circular orbits was
needed. The simpler heliocentric viewpoint gave the first modern view of
man’s place in the universe. It fell to Kepler to demonstrate that the orbits of
the planets were actually ellipses, not circles, and to Newton to explain the
orbits through gravitational theory. The figure above illustrates the
Copernican system of planets and their circular motion.

Galileo Galilei (1564–1642) – astronomer and mathe-
matician, born in pisa, Italy. He entered pisa university
as a medical student in 1581, and became professor of
mathematics at padua (1592–1610). In padua he
improved the refracting telescope (1610), and was the
first to use it for astronomy. His realization that the
ancient Aristotelian teachings about the structure of the
universe were unacceptable brought severe ecclesiastical
censure, and he was forced to retract his position before the Inquisition. By
1637 he had become totally blind.  

Johannes Kepler (1571–1630) – astronomer, born in Weil-der-stadt,
Germany. In 1596 he commenced a correspondence with Tycho Brahe, who
was then in prague, and from 1600 worked on Brahe’s data, showing that
planets orbited the sun in ellipses.

Kepler’s laws of planetary motion – fundamental laws deduced by Kepler
from Tycho Brahe’s data: (1) each planet travels an elliptical orbit with the
sun at one focus; (2) for a given planet radius, the vector to the sun sweeps
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equal areas in equal times; and (3) for
any two planets, the squares of the
periods are proportional to the cubes
of the distances from the sun. Newton
derived these from first principles
using gravitational theory. The figure
on the right demonstrates Kepler’s sec-
ond law of planetary motion.

Albert einstein (1879–1955) – mathematical physicist,
born in ulm, Germany. He studied at Munich, Aarau,
and the Zurich polytechnic. Taking swiss nationality in
1901, he was appointed examiner at the swiss patent
office (1902–1905), where he began to publish original
papers on theoretical physics. He became world famous
by his special (1905) and General (1916) Theories of
relativity. He was professor at the universities of Zurich
(1909), prague (1911), and again at Zurich (1912), then director of the Kaiser
Wilhelm physical Institute in Berlin (1914–1933). He was awarded the
Nobel prize for physics in 1921. After Hitler’s rise to power, he left Germany,
lectured at oxford and Cambridge, and worked from 1934 at princeton,
spending the remainder of his life attempting by means of his unified field
theory (1950) to establish a merger between quantum theory and his gener-
al theory of relativity. After the war, he urged international control of atom-
ic weapons.

General Relativity – a theory of
gravity deriving almost entirely from
Einstein (1915). It supersedes
Newton’s theory of gravitation,
which is reproduced as a weak gravi-
ty, low velocity special case, and
replaces the Newtonian notion of
instantaneous action at a distance with the gravitational field as a distortion
of space — time due to the presence of mass. for example, the Earth moves
around the sun because of the distortion of space-time by the sun’s greater
mass. An analogy represents space-time as a rubber sheet distorted by a
heavy ball representing the sun; a smaller ball rolling by, representing a
planet, will tend to fall into this depression, apparently attracted. The figure
above demonstrates the relative warping of space-time around a light or
heavy star; the stronger the gravity, the more space-time is warped. General
relativity is supported by experiments which measure the bending of
starlight due to the presence of the sun’s mass, and also the precession of
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Mercury’s orbit. The second figure illus-
trates this effect: how light bends when it
passes by a massive object; the stronger the
local gravity, the more the light path is
deflected from a straight line. other pre-
dictions include black holes and the
expansion of the universe (source: 
Nick strobel, Astronomy Notes: Curved Spacetime, Chapter 6. (New york: 

McGraw-Hill, 2007).

174 The theory of evolution proposed jointly by Charles Darwin and Alfred
russel Wallace, and later expanded upon by Darwin in On the Origin of
Species by Means of Natural Selection (1859). According to the theory, on
average, more offspring are produced than are needed to replace the parents,
but population size remains more or less stable in nature. There must there-
fore be competition for survival, and it is the best adapted (the fittest) vari-
ants which survive and reproduce. Evolution occurs by means of natural
selection acting on individual variation, resulting in the survival of the
fittest. The discovery of the genetic mechanism causing variation has result-
ed in a modified version of the theory, known as neo-Darwinism.

175 Below is a graphical representation of the difference between the punctuat-
ed equilibria and the phyletic gradualism schools.

176 Vega or Alpha lyrae is the brightest star in the constellation lyra, which lies
between DEC=+30 and DEC=+40 and rA=18h and rA=19h. rA (right
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ascention) and DEC (declination) are to the sky what longitude and lati-
tude are to the surface of the Earth; DEC is measured in degrees and rA in
hours. Vega is the brightest star in the northern sky and the fifth brightest
in the whole sky; its mass is over three times more than that of the sun.

177 The figure below shows a space view of the sun, Moon, and Earth. The earth
revolves around the sun in an elliptical orbit, with the sun off-center, and

the moon revolves around the earth in a similar way. When the new moon
occurs, the sun, Moon, and Earth are aligned as shown, and no light of the
sun falling on the Moon can come to the Earth, so it is a dark or invisible
moon. About 18–24 hours after the new moon, the Moon moves away from
the line of the Earth and the sun, to its new location as shown by the loca-
tion of the crescent moon. Now, the sun and Moon have separated from the
same line. The angle subtended by the sun, Earth, and Moon is the “angular
separation.” This angular separation causes the crescent to form. until this
angle becomes 7 degrees, no light of the sun reflected by the Moon can come
to the earth, because of the mountains on the surface of the Moon that block
the sun’s light. This angle must be about 10–12 degrees for the sun’s light to
reflect from the Moon, making a thin crescent that is sightable. sometimes,
this crescent is very thin and very low on the horizon, so it can not be seen
as it disappears in the glare of the sun, and therefore is not visible, even
though it may remain above the horizon for 20–30 minutes after sunset.

Another important factor is the Moon’s altitude above the horizon. If
the crescent thickness is sufficient, but it is not above the horizon, then it

469Al-Baqara∆: endnotes

Sun

Earth

Full moon

New moon

Crescent
moon



cannot be seen. This happens in the month of september and october in
the uK/usA, when the Moon is in the southern hemisphere, therefore, it
cannot be seen from northern hemisphere. If the Moon is above the horizon
but close to it within the glare of the sun, then it may not be visible. A cres-
cent within an altitude of 10 degrees is usually not visible. for a sightable
crescent from any location, the following parameters are most important: 
(1) angular separation of the Moon from sun as seen from Earth (this is also
called elongation, or arc of light, or simply the angle from the sun); and 
(2) the Moon’s altitude above the horizon.

It is also a scientific fact that, if the Moon is visible anywhere on the
globe, it would be more easily visible on all places west of it, within the vis-
ibility parabola. source: 
syed Khalid shaukat, The Science of Moon Sighting. (london: ummah.net, 

May, 2000). 
http://www.ummah.net/moonsighting/science/moonscie.htm

178 This is referring to ‘Abd al-Azøz ibn ‘Abdillœh ibn Bœz
(1909–1999), who was the grand muftø of saudi Arabia from
1993–1999. He went blind, due to an eye infection, by the
time he reached 20 years of age. He served as a judge from
1938–1951, and later as the president and chancellor of the
Islamic university of Madinah; he was also the president of
the Constituent Assembly of the World Muslim league and the president of
the Islamic fiqh Assembly based in Makkah. Before his death, he had pub-
lished over 60 books on a variety of topics including Hadith, fiqh, tafsør, ßalœ∆,
zakœ∆, da‘wa∆, and Hajj. However, his scholarship and service were serious-
ly compromised and his political maturity brought into question because of
his routine legitimization of the saudi ruling class and his habitual quietism
when it came to their numerous transgressions. Among his major decisions
in this regard were (1) granting of permission (when saddam Hussein invad-
ed Kuwait) to mushrik soldiers to build bases in the peninsula and to use
these as a staging area to attack Muslims in other countries, (2) rationaliz-
ing the transfer of Muslim wealth in the form of oil and gas revenues to pri-
vate accounts in non-Muslim banks and financial institutions, and (3)
endorsing the saudi government position of supporting the oslo peace
Accords between the plo and the Israelis, using the Treaty of Óudaybøya∆
as a precedent.

As for his perception of the shape of the Earth, flat or spherical, there
is little doubt that at one time he believed the Earth to be flat. such a posi-
tion is well in keeping with the way other important decisions were made,
especially when it came to the absconding royals: putting aside clear evi-
dence from Allah’s (Â) Book and separating a thinking mind from a
Qur’anic appraisal of socio-political currents in favor of societal status
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obtained by pussyfooting around autocratic abuses and hypocrisy. Toward
the end of his life, even with visual evidence presented by a saudi astronaut,
he may never have personally believed the Earth to be spherical. However,
evidence of his original fatwas in this regard is now hard to come by because
on-going retroactive saudi revisionism is not only busy tampering with the
Hadith and original works of scholars like y¥suf ‘Alø, but also with the deci-
sions and opinions of its own scholars. And, by engaging in this arcane vul-
garization of Islamic scholarship, what kind of Islam do these admirers of the
saudi royal family and its stable of willing court scholars want to present to
future generations of Muslims?  A mishmash of pointless saudi-Wahhœbø rit-
uals that have to be validated by secular Judeo-Christian shirk and imperial-
ist-Zionist kufr. If Western scientists were to say tomorrow that the world is
flat, then these same admirers would pull out the original opinions, in an
effort to continue to sustain the icons of their retrograde orthodoxies, and
say, “see, he had it right all along.” 

179 Narrated by multiple sources, and recorded by al-Bukhœrø and Muslim.

180 synodic month – this tracks
the lunar phases, because
the Moon’s appearance
(crescent, gibbous, or full
moon) depends on its posi-
tion with respect to the sun
as seen from the Earth. The
synodic month accounts for
the progression of the
Earth’s motion around the
sun, whereas the sidreal
month (the time the Moon
takes to complete one full revolution around the Earth with respect to the
background stars) does not. Because the Earth is constantly moving along its
orbit about the sun, the Moon must travel slightly more than 360° to get
from one new moon to the next. Due to slight perturbations in the orbits of
the Earth and the Moon, the synodic month varies in the range of 29.27 to
29.83 days, with the long-term average being 29.531 days. The sidreal
month is a little shorter, with an average of 27.321 days. The figure above
illustrates the contrast between the two types of months.
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181 Pope Gregory XIII (1502–1585) –  credited with mak-
ing the last major correction to the solar time-keeping
convention (1582), thus initiating the Gregorian calen-
dar, which today is referred to as the “common” calen-
dar. Before the Gregorian reformation of the solar
calendar, the Julian calendar, in use since 45BCE, was the
solar calendar of record; however it was discovered that
the Julian calendar was adding one day every 128 years; thus the actual date
of Easter, by 1582, was about ten days off. so, pope Gregory, with the help
of Jesuit astronomer Christopher Clavius, issued a decree that the day after
Thursday, october 5, 1582 would be friday, october, 15, 1582. The
Gregorian correction of the Julian calendar was not immediately and uni-
versally adopted, even by Christiandom. It took most of protestant Europe
over a hundred years to adopt the Gregorian calendar, with America and
Great Britain as the last ones to follow suit in 1752. Eastern orthodox
Christianity did not adopt the new calendar for a few hundred years; in fact
russia only switched over in 1917 when the Bolsheviks formally adopted
the Gregorian system, and Greece, the last of the Europeans to make the
transition, in 1923.

182 Khalil Abdul-rahman, The Strategic Importance of the Islamic Calendar. 
(Columbia, Maryland: thinkstrategy.org website, 1421AH).
http://thinkstrategy.org/IslamicCalendar.html

183 refers to the serbian invasion and occupation of Bosnia from 1992–1995.
During the war, over two-thirds of the 110,000 people killed were Bosnian
Muslims, and 83% of all civilian casualties were Bosnians; in addition, over
1.3 million Bosnian Muslims were displaced from their homes. The serbian
high command specifically instructed average soldiers to target the children
and the women, and humiliate them so egregiously that when stories of the
abuse would spread, the rest of the population would be too scared to put up
any resistance. Women and girls as young as 12 years of age were raped
repeatedly in rape motels and rape centers, in some cases over 100 times per
day. so far, by 2008, only 45 serbian servicemen or leaders have been con-
victed of war crimes.

refers to the on-going (now 2009) us occupation of Iraq, which officially
started in 2003 with the stated aim of clearing the country of weapons of
mass destruction (WMD) and paving the way (by ousting saddam Hussein)
for a model Middle Eastern democracy. No WMDs were found, and now the
us is being more “realistic” about the waning possibility of a secular,
Western-style democracy in Iraq. Despite official rhetoric from the new us
administration, under president obama, about significant troop drawdowns
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in the coming years, the fact that the us embassy in Baghdad is the most
heavily fortified structure of its kind in the world and that Iraqi oil revenues
are funnelled through the federal reserve Bank in New york indicates an
enduring us “presence” in Iraq for the extended future. 

184 Dr. Wahba∆ al-Zu˙aylø, Al-Tafsør al-Munør fø al-‘Aqøda∆i wa al-Sharø‘a∆ wa 
al-Manhaj, Volume 2. (Beirut, lebanon: Dœr al-fikr al-Mu‘œßir, 1411AH), 
1st ed., p. 184.

185 Narrated by Ab¥ Hurayra∆, and recorded by al-Bukhœrø and Muslim.

186 from the sunan of Ab¥ Dœw¥d.

187 sayyid Qu†b, Fø ¸ilœl al-Qur’œn, Volume 2. (Beirut, lebanon: Dœr al-shur¥q, 
1405AH), 11th ed., p. 188.

188 Narrated by Ab¥ Ayy¥b al-Anßœrø, and recorded by Ab¥ Dœw¥d.

189 from Burayda∆ ibn al-Óaßøb al-Aslamø, and recorded by Muslim, Ab¥
Dœw¥d and al-Tirmidhø.

190 sayyid Qu†b, Fø ¸ilœl al-Qur’œn, Volume 2. (Beirut, lebanon: Dœr al-shur¥q, 
1405AH), 11th ed., p. 189.

191 refer to endnote 98.

192 Narrated by Ab¥ Hurayra∆, and recorded by al-Bukhœrø and Muslim.
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193 sayyid Qu†b, Fø ¸ilœl al-Qur’œn, Volume 2. (Beirut, lebanon: Dœr al-shur¥q, 
1405AH), 11th ed., p. 193.

194 Ibn Qayyim al-Jawzøya∆ (691–751AH) – also known by his given name,
Ab¥ ‘Abdillœh shams al-Døn Mu˙ammad ibn Abø Bakr ibn sa‘d al-Zur‘ø al-
Dimashqø al-Óanbalø; born and died in Damascus. He was an imam, a ˙œfiΩ,
a grammarian, and a faqøh. His father was the superintendant (al-qayyim) of
the Jawzøya∆ school in Damascus, and his first teacher. Thus, he was better
known as Ibn Qayyim al-Jawzøya∆, or just Ibn al-Qayyim. His other teachers
were shihœb al-Nabulsø, al-Qœ∂ø Taqø al-Døn sulaymœn, and then Ibn
Taymiya∆ for 16 years. He suffered the fate of Ibn Taymiya∆’s persecution by
the government of that time. He was imprisoned along with Ibn Taymiya∆
in a prison called Qal‘a∆ Dimashq. He was only released after his teacher
and mentor Ibn Taymiya∆ died under detention. The scholars of that era
and area knew him well and respected him for his intellect and profound
education. His best known works are I‘lœm al-Muwaqqi‘øn ‘an Rabb al-‘Œlamøn,
Zœd al-Ma‘œd fi Hadyi Khayri al-‘Ibœd, Madœrij al-Sœlikøn, ‘Udda∆ al-Íœbirøn, al-
R¥˙, and al-ˇuruq al-Hikmøya∆ fø al-Siyœsa∆ al-Shar‘øya∆.

195 What is indicated here is that this is the minority view; however this view
carries much weight in light of the events of the day — especially those that
related to building the emerging Islamic mentality along post-national and
transcultural lines — and the general character of the Qur’an in preparing
the Muslims to anticipate activities they would do well into the future. The
majority view is that S¥ra∆ al-Óajj was revealed both in Makkah and in
Madinah right around the time of the Hijrah, with the first 24 œyœt being
revealed in the last stages of the prophet’s (r) stay in Makkah and the
remainder (œyœt 25–78) being revealed in the early stages of the prophet’s
(r) arrival in Madinah. However, the points made are still consistent.
firstly, the Hajj was probably prescribed as an obligation long before the lib-
eration of Makkah several years later. And more importantly, the Muslims
had more of a right to the legacy of Ibrœhøm (a) than the mushriks who had
subverted the universal character of Makkah, al-Masjid al-Óarœm, and the
Hajj into a set of behaviors that were not only far removed from the imper-
atives of Ibrœhøm and Ismœ‘øl (Ç), but also into a national or racial “culture”
that was centered around Quraysh and none other.

196 recorded by al-Bukhœrø and Muslim. 

197 from surœqa∆ ibn Mœlik ibn Ja‘sham al-Madlajø, and recorded by al-Nawawø.
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198 from Zayd ibn Thœbit, and recorded by Ibn Óajar al-‘Asqalœnø. 

199 from ‘Abdullœh ibn ‘umar, and located in all the sources.

200 from the sunan of Ibn Mœja∆. 

201 from Jœbir ibn ‘Abullœh, and recorded by al-Tirmidhø.

202 The so-called “˙aram area” in Makkah varies according to different fiqhø
opinions; suffice it to say that this particular tafsør does not go into fiqhø
details; however if one is interested in these details, refer to:
Dr. Wahba∆ al-Zu˙aylø, Al-Tafsør al-Munør fø al-‘Aqøda∆i wa al-Sharø‘a∆ 

wa al-Manhaj. (Beirut, lebanon: Dœr al-fikr al-Mu‘œßir, 1411AH), 
1st ed., 32 vol.

203 Narrated by Ab¥ Hurayra∆, and recorded by al-Bukhœrø.

204 sayyid Qu†b, Fø ¸ilœl al-Qur’œn, Volume 2. (Beirut, lebanon: Dœr al-shur¥q, 
1405AH), 11th ed., p. 197.

205 Ibid., p. 197.

206 Ibid., p. 197.

207 Ibid., p. 197.

208 from ‘Abd al-ra˙mœn ibn ya‘mar al-Daylø, and recorded by al-Albœnø. 
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209 from ‘urwa∆ ibn Mu∂arris al-̌ œ’ø, and recorded in al-Bukhœrø, Muslim, Ab¥
Dœw¥d, and al-Tirmidhø.

210 Ibn Mardawayh and al-Óœkim in al-Mustadrak; a hadith by ‘Abd al-ra˙mœn
ibn al- Mubœrak al-‘Ayshø as related by al -Musawwar ibn Mikhrama∆.

211 from Jœbir ibn ‘Abdullœh, as recorded by Muslim.

212 sayyid Qu†b, Fø ¸ilœl al-Qur’œn, Volume 2. (Beirut, lebanon: Dœr al-shur¥q, 
1405AH), 11th ed., p. 201.

213 uN World Health organization (WHo) – established in 1948 as a succes-
sor to the Health organization, an agency of the league of Nations, which
itself was transformed into the united Nations in 1945; headquartered in
Geneva, switzerland. According to its own words, “It [WHo] is responsible
for providing leadership on global health matters, shaping the health
research agenda, setting norms and standards, articulating evidence-based
policy options, providing technical support to countries and monitoring and
assessing health trends.” WHo’s core functions include (1) providing lead-
ership on matters critical to health and engaging in partnerships where joint
action is needed; (2) shaping the research agenda and stimulating the gen-
eration, translation and dissemination of valuable knowledge; (3) setting
norms and standards and promoting and monitoring their implementation;
(4) articulating ethical and evidence-based policy options; (5) providing
technical support, catalyzing change, and building sustainable institutional
capacity; and (6) monitoring the health situation and assessing health
trends. Generally when the WHo talks about “shaping the research agen-
da… and dissemination of valuable knowledge,” it uses euphemisms such as
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“reproductive health services” as an umbrella term to cover access to abor-
tion, contraceptives, and condoms. It also acts as a vehicle to open new, and
as yet undeveloped, markets for Western pharmaceuticals companies, who
have been known to dump outdated stocks of medications as well as banned
(in the Western world) vaccines, especially those with mercury as a preser-
vative, on unsuspecting and uneducated third-world populations.

214 Confucius (551–479BCE) – last name of Kongfuzi or K’ung fu-tse (Chinese
for Venerated Master Kong); philosopher, born in the state of lu, China
(shandong in modern China). largely, self-educated, he married at 19, and
enjoyed a successful career, becoming minister of justice. He began teaching
in 531BCE, aiming to resurrect traditional values and to reinforce the struc-
ture of social obligations and behaviors which manifested them.
fundamental to his teachings was benevolence, humanity, or goodness,
which embraced duty, loyalty, and sincerity — fundamental for the mainte-
nance of harmony at all levels of society. His precepts are preserved in the
Analects (lunya), probably written by some of his 22 disciples. No writings
can definitely be attributed to him. His teachings later inspired a cult of ven-
eration: three Han emperors visited his shrine, and all schools were ordered
to sacrifice to him from 59CE. later, Confucianism became the state religion
of China, but he was denounced as a class exploiter during the Chinese
Cultural revolution (1966–1976).

215 Ibn Khald¥n (732–808AH) – also known by his given name Ab¥� Zayd ‘Abd
al-ra˙mœn ibn Mu˙ammad ibn Khald¥n al-Óadramø. He was born in North
Africa, near what is now Tunisia, to an aristocratic Andalusian family that
had settled in North Africa after the Muslims were forcibly expelled from
spain. After memorizing the Qur’an at an early age, he studied the Hadith,
fiqh, and the shari‘ah. later, through years of association with sufis, he also
studied mathematics, logic, and philosophy, especially the works of Ibn sønœ,
Ibn rushd, al-rœzø, and al-̌ ¥sø. At the age of 17, he became an orphan, los-
ing both of his parents to the plague. from the age of 20, and for the next
22 years, he was engaged in political activity, ranging from royal scribe to
prime minister of local or regional potentates in Granada and North Africa;
he was sought after by rulers because of his political skills in engaging the
berbers of North Africa. Tiring of politics, he later settled in Tunis where he
exclusively devoted himself to scholarly and research activities. He spent
the last 20 years of his life in Egypt where the Maml¥k sultan Barq¥q made
him the grand qœ∂ø of the Mœlikø school of thought; while in Egypt, he also
took part in a jihad against the Tartars, and was named one of the chief
negotiators with the Tartar conqueror Timur. Who today would be charac-
terized as a renaissance man, Ibn Khald¥n was adept in the following disci-
plines: astronomy, economics, history, Islamic sciences and theology, law
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and adjudication, mathematics, military strategy, nutrition, philosophy,
social science, politics, and statesmanship. Due to his in-depth and exhaus-
tive analytical approach, he is considered to be the father of recorded histo-
ry (historiography, philosophy of history) and sociology (demography,
cultural history, anthropology). His major works include the multi-volume
work on recording history, Kitab al-‘Ibœr, of which the first volume is called
al-Muqaddima∆; a book on sufism, Íafœ’ al-Sœ’il; and an autobiography, al-
Ta‘røf bi-ibn Khald¥n wa Ri˙latuhu Gharban wa Sharqan.

216 sayyid Qu†b, Fø ¸ilœl al-Qur’œn, Volume 2. (Beirut, lebanon: Dœr al-shur¥q, 
1405AH), 11th ed., p. 206.

217 proverbs, 16:18, King James Version.

218 International Development Association (IDA) – an organization affiliated
to, but distinct from, the International Bank for reconstruction and
Development (World Bank), based in Washington, DC. It was set up in
1960 “to provide help to the world’s 50 poorest countries by giving them aid
on very easy terms.”

219 Narrated by Imam A˙mad and Muslim.

220 from Anas ibn Mœlik, and recorded by al-Bukhœrø and Muslim.

221 1 Chronicles, 21:1, King James Version.

222 Matthew, 25:41; Hebrews, 2:14; revelation, 20:4–10

eschatology – the theological branch concerned with such final things as
heaven and hell, death and judgement, etc.

223 2 Corinthians, 11:14–15.

224 John, 8:44.

225 Mark, 7: 22–27; Acts, 10:38; 2 Corinthians, 12:7.

226 inquisition – a term used in the roman Catholic Church to signify the
charging, the trial, and the conviction of accused heretics (or political rivals)

478 Volume 2



who were considered to have violated the canon law of the Church. The
term could describe a process such as an ecclesiastical tribunal, the trial of an
individual, the institutions responsible, or the historical expurgation move-
ments against heresy. As for the latter, there were four major ones: (1) the
Medieval Inquisition (1184–1230s), (2) the spanish Inquisition
(1478–1834), (3) the portuguese Inquisition (1536–1821), and (4) the
roman Inquisition (1542–1860). The Medieval Inquisition was directed
mostly at “apostate” or heretical sects of Christianity like the Cathars and the
Waldensians in france and Italy; a papal decree officially authorized the use
of torture to secure confessions from accused heretics. run by royal decree
and staffed by secular clergy given a papal endorsement, the spanish and
portuguese Inquisitions, spanning into all the occupied colonies of spain and
portugal, were basically concurrent and by far the most brutal. They targeted
mostly converts to Christianity from Judaism (Marranos) and Islam
(Moriscos) who were thought to be secretly practicing their original religion,
but publicly professing fealty to Christianity. The spanish Inquisition also
arrested and tried protestant as well as Greek orthodox Christians; the
portuguese inquisition principally earmarked sephardic Jews for trial and
execution, but also extended into portuguese colonies in India, where Hindus
were also persecuted. The roman Inquisition also had a legal foundation in
the Congregation of the Holy office of the Inquisition, created by pope paul
III in 1542. It had the task of “maintaining the integrity of the faith,” mostly
by examining and then exterminating false doctrines, usually represented by
ideological and political rivals, the most notable of which was Galileo
Galilei. As Church power began to recede, this congregation morphed into
The sacred Congregation of the Holy office in 1908, and then in 1965, it
finally became what it is today, the Congregation for the Doctrine of the
faith. Just as the birth mother of the united Nations was the vulturistic
group of colonizing European countries, the league of Nations, the legal and
theological foundations of the Congregation for the Doctrine of the faith are
rooted in the inquisitorial version of ethnic cleansing.

227 Cecil Frances Humphreys Alexander (1818–1865) – poetess and hymn-
writer, most famous for her book, Hymns for Little Children. The particular
citation is from the hymn, All things bright and beauteous, all of which is
reproduced below:

All things bright and beauteous,
All creatures great and small,
All things wise and wondrous,
The lorD GoD made them all.

Each little flower that opens,
Each little bird that sings,
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He made their glowing colours,
He made their tiny wings.

The rich man in his castle,
The poor man at his gate,
GoD made them, high or lowly,
And ordered their estate.

The purple-headed mountain,
The river running by,
The sunset, and the morning,
That brightens up the sky,

The cold wind in the winter,
The pleasant summer sun,
The ripe fruits in the garden,
He made them every one.

The tall trees in the greenwood,
The meadows where we play,
The rushes by the water,
We gather every day;

He gave us eyes to see them,
And lips that we might tell,
How great is GoD Almighty,
Who has made all things well.

228 Ambrose (339–397CE) – Bishop of Milan (northern Italy). Born into the
aristocratic roman family of Aurelius at Trier, the imperial residence in
Gaul, Ambrose was the first latin church father from a Christian family. He
was trained in rhetoric and law, with thorough preparation in the Greek lan-
guage. He moved up rapidly in the roman government. Ambrose, a cham-
pion of orthodoxy, introduced the allegorical interpretation of scripture to
the West. His greatest impact was on the relationship of church and state. 

229 refer to endnote 7.

230 The Great Society – social reforms as government-sponsored programs ini-
tiated officially by lyndon Johnson (1963–1969, as president), the 36th pres-
ident of the united states, under the stewardship of sargent shriver
(1915–present); the stated aims were to eliminate poverty and racial injus-
tice. funding for Great society programs was always overshadowed by fund-
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ing for us military engagements abroad, especially the Vietnam War
(1959–1975). Nonetheless, lasting achievements of the social reforms
include the Voting rights Act of 1965, Economic opportunity Act of 1964,
the Job Corps, Volunteers in service to America (VIsTA), project Head
start, the Higher Education Act of 1965, the social security Act of 1965
authorizing Medicare and Medicaid, the National Endowment for the Arts,
the National Endowment for the Humanities, the Department of
Transportation, and the Corporation for public Broadcasting. Most of these
programs and initiatives were opposed by Irving Kristol (1920–present) and
other anti-communist, pro-Israeli liberals, who later in the 1980s and 1990s
became known as the neoconservatives.

231 Charles Dickens, A Tale of Two Cities. (New york: penguin Group,
2007), p. 1.

232 Al-Imam al-Khomeini (1902–1989) – the first full
imam in contemporary times; imam and leader of the
Islamic revolution and state, 1979–1989. Born into an
observant “shø‘ø” family in Khomein, he was educated in
Islamic studies at a school run by Ayatullah ‘Abd al-
Karøm Hœ‘irø-yazdø in Arak. later Khomeini, the stu-
dent, graduated in shari‘ah, ethics, and abstractive
philosophy. over the years he related academic theory
to political practice, teaching the meaning of social jus-
tice to his students. In 1941 he published a book attacking secularism.
Around the end of WWII he became Hujjat al-Islam and began to conduct
sessions with a regular circle of students. After the death of Ayatullah
Mu˙ammad Óusayn Burujirdø in 1961 he published a book entitled,
Clarification of Points of the Shari‘ah, which advanced him to the level of
Ayatullah. At this point he became a visible and senior Ayatullah. In 1963
he exposed the shah of Iran and what was called the “White revolution.”
His arrest on June 5th, 1963 in Qum touched off a countrywide protest
against the shah. The shah used his armed forces to crush the people’s
movement causing thousands to die. pressured by the ‘alims, the shah
released Ayatullah Khomeini and put him under house arrest. After his
release in 1964, Ayatullah Khomeini resumed opposition politics. In
November he was exiled to Turkey. After staying there for a year he left for
Najaf, Iraq. from there he stepped up his efforts against the shah. In 1971,
(Imam) Khomeini condemned the celebrations related to 2,500 years of
monarchy in Iran. During that year, his book, Islamic Government: Rule of the
Faqøh, was published.

In 1975 (Imam) Khomeini attacked the inauguration of a single party,
the rastakhiz, in Iran. His call resonated among clergy, the people, and the
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educated class. soon a stream of supporters and organizers began to converge
on the Imam in Najaf. They put out and organized the distribution of
(Imam) Khomeini’s audio tapes that were to become the voice and the con-
science of the Iranian people. This set into motion a popular movement
expressing itself in massive and repeated strikes and demonstrations. The
momentum became irreversible from 1977–1978 when he was exiled to
france. The popular pro-Khomeini cadence accelerated causing the disinte-
gration of the 413,000-strong Iranian military. on January 13th, 1979 Imam
Khomeini appointed the Islamic revolutionary Council (IrC) to facilitate
the formation of a provisional government whose first task was to produce a
constitution for an Islamic republic. 

Imam Khomeini returned to Iran in february 1979 and led the Islamic
republic and people of Iran through what was to become and remain a mil-
itary and economic war by regional regimes and global powers. The military
war of aggression by the Ba‘this in Iraq ended with a uN brokered cease-fire
in July 1988. He joined heavenly company within a year after reluctantly
agreeing to the cease-fire. 

233 for further detail into the consuming influence of Jewish ownership on
Hollywood, refer to endnote 6.

234 physicalism – in philosophy, the view that any empirical proposition can be
expressed as a statement about publically observable physical objects and
events. The doctrine was developed by “logical positivists” such as Neurath
(an Austrian philosopher) and Carnap (a German philosopher).

dialectical materialism – a central doctrine of Marxism, which combines
Hegel’s idea of dialectic with a thoroughgoing materialism directly opposed
to idealism. Its claims are that quantitative changes in matter yield qualita-
tive changes (for example, the emergence of mind); that nature is a unity of
contradictory opposites; and that the result of one opposite (thesis) clashing
with another (antithesis) is a resolution (synthesis) that preserves and tran-
scends the opposites.

235 Quentin Tarantino (director) and lawrence Bender (producer), Pulp Fiction 
(feature film). (Hollywood, CA: Miramax films, 1994).

Trey parker (director and producer), South Park: Bigger, Longer & Uncut 
(feature film). (Hollywood, CA: paramount pictures, 1999).

236 refers to the 1999 Columbine High school massacre in the state of
Colorado, usA. In the deadliest high school shooting in us history, two
students from the high school, Dylan Klebold and Eric Harris, killed 12 of
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their classmates and one teacher, and injured 21 others before committing
suicide. Both Harris and Klebold had an arrest record, and at the time of the
shooting, Harris was taking luvox, an anti-depressant, and Klebold had a
known drinking problem. The weapons obtained by the killers and then sub-
sequently used in the massacre were a 9mm Intratec Tec-9 semi-automatic
handgun, a Hi-point 995 Carbine 9mm semi-automatic rifle, a 12-gauge
savage-springfield 67H pump-action shotgun, a 12-gauge stevens 311D
double barreled sawed-off shotgun; in addition, with instructions from the
internet, they built 99 IEDs (improvised explosive devices) of different
shapes and sizes.

237 Abu Ghraib – notorious prison where saddam Hussein used to incarcerate
and torture outright opponents (Kurds and shø‘øs) and incidental critics of
his Ba‘ath regime; became world-renown when the united states appropri-
ated it to hold, abuse, humiliate, and torture suspected members of the insur-
gency as well as ordinary civilians who were randomly picked up for the
purpose of extracting information on the insurgency. In 2004, stories and
photos of what American soldiers were doing to poWs and detainees were
leaked to the press by one of the soldiers — presumably one with a con-
science. These photos came to define the us occupation of Iraq and showed
the world that the us was not on any kind of civilizing mission; in fact the
abuses at Abu Ghraib were only the opening chapter of a larger book of his-
torical and current abuses that were going on in us-run prisons all over the
world, including Guantanamo Bay in Cuba and other “mobile” prisons on
us aircraft carriers. When the story broke, the George W. Bush administra-
tion started to back away from previous us commitments to the Geneva
conventions on torture and initiated a legal process of redefining torture, so
that administration officials could not be charged with war crimes. so far,
other than a few enlisted men, no high-level Bush administration officials
— president Bush, Vice president Cheney, secretary of Defense rumsfeld,
secretary of states rice and powell, and others — who reports now have as
actually sanctioning torture, have been indicted or charged with a crime.
The photos of us abuses of Iraqi prisoners are widely available on the inter-
net; more photos, which were not originally released in 2004 but viewed by
us congressmen and senators, are set to be released by the end of May,
2009. The obama administration, assuming office in January, 2009, is push-
ing to return the definition of torture back to the Geneva convention stan-
dards, but also is pushing not to prosecute those who would have earlier
ordered the torture to take place.

238 Kwame Ture (formerly stokely Carmichael) and Charles V. Hamilton, Black 
Power: the Politics of Liberation in America. (New york: Vintage Books, 
A division of random House, 1967).

483Al-Baqara∆: endnotes



239 Ellis Cashmore with Michael Banton, James Jennings, Barry Troyna, and 
pierre l. van den Berghe (editors), Dictionary of Race and Ethnic 
Relations. (london: routledge, 1996). 4th edition, p. 169–70.  

240 Ibid., p. 169–170. 

241 philip shabecoff, Environmental Groups Told They Are Racists in Hiring.
(New 

york: New york Times, us politics section, february 1, 1990).

242 Ellis Cashmore (editor) Dictionary of Race and Ethnic Relations. (london: 
routledge, 1996). 4th edition, p. 118–19.

243 Commission for Racial equality – originally established by the race
relations Act of 1976 in the uK with the aim of identifying racial discrim-
ination and promoting racial equality in terms of opportunity and recogni-
tion; has been recently absorbed into the Equality and Human rights
Commission. The aims and methods of the new commission, especially its
research criteria and processes are identified on the commission’s website:
http://www.equalityhumanrights.com/en/policyresearch/research/pages/
default.aspx

244 Vlaams Blok – founded in 1978 as a right-wing Belgian political party advo-
cating exclusionary immigration policy and flemish autonomy; changed its
name to Vlaams Belang in 2004. In the 2007 election, out of a possible 190
elected representatives, Vlaams Belang accounted for only 22 seats. 

Front National – founded in 1972 by Jean-Marie le pen in france; consid-
ered to be an extreme right-wing ultra-nationalist political party; became
the third largest political party between 2002 and 2006. It advocates a return
to traditional (Christian) values, such as restrictions on abortion and homo-
sexuality; reinstatement of the death penalty; greater independence from
the European union and international organizations like the united
Nations and the International Monetary fund; and the end of non-
European immigration, particularly Muslim immigrants from North Africa.
Their platform calls for a “humane transfer” of all non-Europeans back to
their countries of origin, and a citizenship based not on birthplace, but on
having an ancestor(s) who has citizenship in france. le pen and his party
won maximum recognition during the build up and aftermath of the infa-
mous french ˙ijœb ban on Muslim women in public institutions. In the 2007
elections, the party won no seats in the french National Assembly or the
European parliament (that is, the governing body of the European union).
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Die Republikaner – founded in 1982 by Christian socialist union (Csu)
members,  franz Handlos, Ekkehard Voigt, and franz schonhuber, who did
not regard the Csu to be conservative enough, especially on (Turkish)
immigration. Considered to be a right-wing, conservative political party, it
is not as extreme as the Deutsche Volksunion (DVu) or the National
Democratic party (NDp); however, its platform is dominated by the desire
to restrict (mostly) Muslim immigration in a big way. The party has rarely
garnered the minimum percentage of votes (5%) necessary to place a repre-
sentative in the German Bundestag (parliament).

Deutsche Volksunion – or the German people’s union; founded as an
informal association in 1971 by Gerhard frey, and officially became a polit-
ical party in 1987; considered to be an ultra-nationalist, whites-first party. Its
main platform issue is also the elimination of non-European (and non-
white) immigration. so far, like the republikaner party, it has never collect-
ed enough support to reach the minimum voting percentage of 5% so that
it can place even a single representative in the Bundestag.

485Al-Baqara∆: endnotes





Glossary

‘abd – a person who complies with and conforms to Allah (Â).

adhœn – the call to ßalœ∆.

Ahl al-Kitœb – Folks of the Book (also People of the Book); this
expression refers to people who belong or belonged to any of a
number of holy books or scriptures that were revealed by Allah
(Â) to the prophets (Å) throughout the course of history. Most
notably among them are “Jews” and “Christians” who still have an
affinity with or a “working relationship” with the Bible — old or
New Testaments.

œkhira∆ – the end-life or afterlife; this expression refers to the here-
after, or afterlife, or life after death. In a more refined sense, this
word alludes to the time-period that will follow the Day of
resurrection and Judgment. 

al-˙amdu lillœh – thanks and praise to Allah ( Â).



‘alim – an Islamic scholar.

al-ladhøna œman¥ – those who are securely committed to Allah (Â);
the first among equals in an Islamic society.

Allœhu akbar – Allah (Â) is more significant.

‘amil¥ al-ßali˙œt – exerted efforts of merit; this is an honorific
phrase that usually follows the phrase al-ladhøna œman¥ in the
Qur’anic discourse. The implication is that there is a synergy
between a secure commitment to Allah (Â) and the exertion of
efforts of merit and rectitude.

œmin¥ – commit yourselves to God; this does not, as rendered erro-
neously by most translators, refer to the words believe or profess faith.

amr bi-al-ma‘r¥f wa nahø ‘an al-munkar – to demand and author-
ize what is self-evidently right and to deconstruct and decommission
what is self-evidently obnoxious.

amwœl al-nœs – the public wealth (assets) of the people; could also
correspond to the portion of the state budget that comes from 
the people.

Anßœr – supporters; in Islamic literature this word has to be under-
stood in context. It could occur in reference to the Almighty or it
could be in reference to the prophet (r). 

al-ar∂ – land, territory, hemisphere, earth.

al-samœ’ – sky, outer space, heaven.

al-ashhur al-˙urum – the sacred and safe (non-combat) months of the
Islamic lunar calendar: Dh¥ al-Qa‘da∆, Dh¥ al-Óijja∆, al-Mu˙arram,
and Rajab.
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asmœ’ al-˙usnå – Allah’s (Â) beautiful and excelling names or attributes.

‘Aßr – the sapping or draining of the daytime; usually refers to the time
of day when a ßalœ∆ is performed mid-time between noon and sunset.

œya∆ – demonstration; this could refer to Allah’s (Â) demonstra-
tion through revelation, that is, the verse(s) of the Generous
Qur’an; and it can also refer to Allah’s (Â) demonstration of
power and authority in the course of prophetic and social history.
plural for œya∆ is œyœt.

œyœt – plural of œya∆.

œyœt bayyinœt – clear illustrations.

al-ba˙øra∆ – a she-camel whose ear has been obviously cleaved, who
reproduced at least five times, whose meat and milk was unlawful for
women (in jœhiløya∆ times).

bid‘a∆ – a negative modification, a transposed variation; this term in
Islamic fiqhø (jurisprudential) discourse, especially by those who
consider themselves salaføs, refers to additions or subtractions from
the prophet’s (r) sunnah; especially additions. It has a derogatory
undertone when used by some salaføs. They cannot visualize a bid‘a∆
˙asana∆ (a positive modification) as a component of ijtihœd.

birr – virtue; this word, as the verse in S¥ra∆ al-Baqara∆ makes clear
is the description of Muslims who liberate themselves from a
mechanical performance of their duties to a conscientious perform-
ance. They are stimulated by a daily awareness of Allah (Â), mak-
ing them generous with their time and money as a matter of
principle and as a regenerating quality.

bismillœhi al-Ra˙mœn al-Ra˙øm – In the name of the Mercy-Giver,
the Merciful.
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da‘wa∆ –  call; contemporarily used, though not necessarily right,
to mean missionary activity designed to convince non-Muslims of
Allah’s (Â) message.

dhab˙ – animal slaughter according to Islamic principles and standards.

dhabø˙a∆ – the edible animal slaughtered according to Islamic principles
and standards.

dhawi al-qurbå – next of kin.

dhikr – consciousness; many times this word refers to a person’s con-
sciousness of Allah (Â). This consciousness is not achieved simply
by remembering Him, but further by Him reminding us.

dhirœ‘ – an ancient means of measurement based on the forearm. It
used to be the shar‘ø way for measuring length. A dhirœ‘ is the length
of six fist-folds, with each fist-fold comprising the width of four fin-
gers. Converting a dhirœ‘ into the metric system it would be about
45.7cm.

døn – pattern and prototype; this word is probably one of the most
mistranslated words. The usual translation of the word is religion.
But in a better understanding of Islamic terms the word døn should
carry within its meaning a lively prototype and a social system. As
such a døn could be man-made and in denial of Allah (Â) or it may
be in conformity with Allah (Â) and in affirmation of Him.

døya∆ – blood money, indemnity.

du‘œ’ – prayer or a reverent petition to Allah (Â).

fœ˙isha∆ – misconduct, vicious behavior.

Fajr – break of the day, the first light of day; this is when obedient
Muslims offer their first ßalœ∆ of the day. 
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al-fajr al-kœdhib – horizonal light followed by darkness.

faqøh – savant, academician; one who specializes, in particular, in
matters that are jurisprudential. 

far∂ – mandatory; in the shar‘ø context, a mandatory act required
either of the Muslim individual (far∂ ‘ayn) or Muslim community
(far∂ kifœya∆).

Fat˙ – the liberation of Makkah; literally, a breakthrough.

fiqh – practical knowledge, legal knowledge, jurisprudence.

fø al-riqœb – legally and socially chained (into slavery).

fø sabølillœh – on a course to Allah (Â); for the cause of Allah (Â).

fitna∆ – sedition, confusion-to-chaos, affliction, trials and tribulation.

fitra∆ – man’s God-given state of nature.

ghayb – the unseen, the metaphysical, the pre- or post-sensual.

ghusl – and Islamic bath; the intentional bathing of the Muslim body
with pure water.

hadith – a verbal or practical precedent of the Prophet (r); the simple
linguistic meaning of the word is “speech.”

al-Hadith – the full body of hadith literature of the Prophet (r).

˙adøth qudsø – a statement in which the words are the Prophet’s (r),
but the meaning is divinely revealed.

˙œfiΩ – a person who has memorized the Qur’an.
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˙alœl – sanctioned, ritually fit; this word roughly corresponds to the
word kosher in some of its biblical usage. The word extends over rit-
ual and legal practices.

hami – the male animal whose heat impregnates multiple females; he is
not to be worked, and not to be denied water or pasture.

˙aqq – truth, veracity, validity.

˙arœm – taboo, unauthorized or unlawful; this word is the opposite
of ˙alœl.

Óarb al-Bas¥s – intermittent warfare/skirmishes in Arabia among
Arabian tribes at the end of the fifth century CE.

˙ayœt al-ra˙m – life in the womb (the life of a human embryo during
the nine-month gestation).

˙ikma∆ – proportionate understanding (of things); wisdom.

hilœl – crescent moon.

‘ibœda∆ – conforming and complying with Allah (Â); this is another
one of those words badly bruised through translation. Translators
render its meanings as worship. false. It is much more than a devo-
tional or ritual gesture or habit. It is the notions and actions of man
according to Allah’s (Â) values and principles.

ibn al-sabøl – wayfarer, homeless.

‘idda∆ – a woman’s prescribed retreat or waiting period (after divorce or
husband’s death).

ifœ∂a∆ – flux, stream, surge.

if†œr – breaking the fast.

492 Volume 2



i˙lœl – a release from (or voiding of) ritual consecration.

i˙rœm – a state of ritual consecration.

i˙sœn – perfection; this is an Islamic word-cum-concept. The idea is
to put in the extra effort for completion and culmination of any
God-driven and God-ordained task. The epitome and paradigm of
this human action-to-perfection is for each person to always be
mindful that even if he does not see Allah (Â), he is always seen
by Him. Nothing escapes His attention. Therefore, everything
someone does has to be done to meet the “higher standards of
Allah (Â)” knowing that He is watching.

i˙ßœr – confinement; a temporary and unavoidable cessation of Hajj and
‘Umra∆ activities after entering into i˙rœm.

ijtihœd – a legal Islamic assessment or edict; this word infers a rigor-
ous scholarly effort to reach an informed opinion based upon the
Qur’an and the sunnah. 

‘ilm – conscious knowledge.

ømœn – secure commitment, covenant; the word is virtually a distilla-
tion of amœna∆ (trust) and amn (security). 

imsœk – withholding; when applied to fasting it means abstaining
from food, water, and sex during the day; when applied to husband-
wife separatiion it means barring divorce and resuming normal
marital relations.

infœq – spending; this is the psychological and social status of per-
sons and people before the terms and conditions of ßadaqa∆ and
zakœ∆ kick in.

iqœmat al-ßalœ∆ – standardizing (and socializing) the ßalœ∆.
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‘Ishœ’ – nightly prayers; this is the ending part of the day in which
a devout Muslim orients himself/herself towards Allah (Â) in rev-
erent petition.

istighfœr – asking for forgiveness.

i‘tikœf – praying in seclusion; retreating into a masjid for devotion.

ittaqaw – they were actively conscious of Allah’s (Â) power presence.

ittaqillœh – You! Be conscious and avert [Allah’s (Â) corrective power
presence].

jœhiløya∆ – an era of governance without God, the age of systemic lack
of scriptural guidance; it may be characterized as an “ignocracy” or
“idiocracy.” It not only refers to the time preceding Muhammad
(r), but also any time period in which Allah’s (Â) døn is overrun
by other systems and establishments.

jamœ‘a∆ – aggregation/congregation; in a more exacting sense, it is
the quorum of Muslims needed for a particular task or obligation. 

jihad – the ultimate effort and sacrifice; it is not holy war. The word
has a range of meanings and applications that range from a struggle
against the forces of evil within the self to the a struggle against the
forces of evil within the cosmos. 

Jumu‘a∆ – the sixth day of the week, Friday; the day of the week in
which Muslims assemble for their weekly congregational sermon
and service. 

juz’ – volume; the Qur’an has thirty juz’s.

kœffatan – all together, with no exceptions.

kœfir – a contrarian to Allah (Â); every person who enlists in kufr
becomes a kœfir. plurals are kœfir¥n, kœfirøn, and kuffœr.
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khaløfa∆ – successor; this word has its Qur’anic context. In this con-
text man/humans are designated as Allah’s (Â) successors on
earth. In post-prophetic Islamic literature it refers to those who suc-
ceeded the prophet (r) as the leader of the Muslims. 

khilœfa∆ – successorship.

khilœfa∆ al-rœshida∆ – the historical reference to the four
leaders/successors to the Prophet (r): Ab¥ Bakr, ‘Umar ibn al-
Kha††œb, ‘Uthmœn ibn ‘Affœn, and ‘Alø ibn Abø œ̌lib.

al-kitœb – the divine Writ; this word, in the context of the Qur’an,
refers to the specific Qur’an itself while in other places it refers
to generic scripture. The context in which it is used “fine-tunes”
its meaning.

kufr – denial of Allah’s (Â) authority and power; this becomes a
“philosophy” or an “ideology.” There is a mental construct of ideas
that argue against Allah (Â) as sovereign, lawgiver, and
Authority. There may be many expressions of this contrarian
hypothesis and political orientation; but one thing in common
among all of them — bar none — is their exclusion of Allah (Â)
as the Almighty and the ultimate Authority. 

la‘na∆ – curse, condemnation.

layla∆ al-Qadr – the night of harmonization with (Allah’s – Â) qadr.
It is a night understood to occur during the month of rama∂œn, but
pinpointing the exact night varies according to different fiqhø inter-
pretations: it could be one of the nights in the last third of
rama∂œn, or one of the last ten nights, or one of the odd nights of
the last 10 days, or most specifically the 27th night of rama∂œn.
According to some sufi interpretations, it is a generic night that is
qualified by qadr, the stasis or equilibrium of the human entity
where all proportions of human existence are harmonized with the
other elements of existence such as the ghayb, nature, the worlds of
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past and present, etc. And by virtue of this view, it could be any
night in the year or many nights during the year. It is the night in
which the meanings of the Qur’an are more accessible so that such
harmonization with Allah’s (Â) qadr is more within reach than on
other days and nights.

Maghrib – sunset; usually, used to refer to the sunset ßalœ∆.

mans¥kh – abrogated; a suspended law.

al-masœkøn – people who inspite of their best efforts in life remain poor;
singlular: miskøn.

masjid – the place or area of suj¥d (prostrations); a mosque.

al-masjid al-Óarœm – the restricted sanctuary; also referred to as 
al-Bayt al-Óarœm (the restricted house) or simply the Óaram; the
Óaram in the generic sense is the Inviolable House of Allah (Â)
in Makkah — the Ka‘bah. The perimeters of this Óaram extend to
include most of Makkah.

mawlå – master, patron, client.

minbar – pulpit or podium; most of the time, this word refers to the
platform from which the Jumu‘a∆ sermon is delivered in the masjid
each week. In a more general sense, it is just a raised platform to
give prominence to the person on it.

møqœt – timing.

mufassir – exegetist; one who explains the meanings of the Qur’an.

muhœjir¥n – people forced out of their homelands; in particular, these
are people who are forced out because of their scriptural convic-
tions, strenuous efforts, and energetic attempts at socializing scrip-
ture. Generally in Islamic literature, this term refers to the prophet’s
(r) companions who made the Hijrah from Makkah to Madinah.
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mu˙arramœt – forbidden or unlawful things.

mujœhid – an individual active in jihad; see jihad above. Its plural is
mujœhid¥n or mujœhidøn.

munœfiq – a dual loyalist; those “Muslims” who are outwardly per-
forming their part in a ritual Islam, but when it comes time to
honor this Islam in its struggle and sacrifices, they show inclination
towards the anti-Islamic camps, states or powers around. They feign
Islam, while in reality they owe their allegiance to the representa-
tives of kufr.

munkar – that which is self-evidently objectionable and offensive.

mußallø – a person performing his ßalœ∆.

mushrik – an individual(s) and people(s) who actively diminish the
authority of Allah (Â) and promote the authority of others. They
equate worldly powers with Allah (Â) and they denigrate Allah
(Â) as “one among many” deities and authorities. 

mu‘takif – a person who is in a devotional retreat (in a masjid).

muttaqø – one who is actively conscious of Allah’s (Â) power presence
and hence is always on the alert and on the defensive pertaining to Allah
(Â); this word should never be translated as pious or fearful, as it is
known nowadays.

nafs – the bio-self.

na˙r – the slaughtering of an edible animal.

Naßœrå – theological Christians or political Christians (defined by context).

nastaghfir-allœh – We ask Allah (Â) for forgiveness.
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nawœfil – inessential, supererogatory.

nikœ˙ – ceremonial and contractual marriage.

ni‘ma∆ – bounty, blessing, favor.

qibla∆ – the accommodating and unifying center that attracts the
Muslims in their time of ßalœ∆ and devotional services. The Muslims’
qibla∆ is Makkah. 

qißœß – requital, retribution: a penalty that corresponds to the crime.

qitœl – fighting, combat; this is in reference to the war-effort that is
mandatory upon Muslims whenever the conditions and circum-
stances merit it. 

al-Ra˙øm – the Beneficent, the Merciful.

al-Ra˙mœn – the Mercy-Giving; this is one of Allah’s (Â) ninety-
nine attributes or names. The distinguishing feature about al-
Ra˙mœn is that it stands apart from Allah’s (Â) other attributes in
as much as the word itself can only apply to Allah (Â). other
attributes are “in a watered down sense” used to refer to human
beings. But this one cannot be used to describe a human being. The
reason is that it is only Allah (Â) who can give mercy, and
humans can only express it. 

al-ra’øs al-mu’min – the believing or faithful president.

rak‘a∆ – bowing during ßalœ∆.

al-Razzœq – the Provider (of sustenance).

rizq – sustenance, subsistence.

ruk¥‘ – genuflection; unlike biblical genuflection, this is when a
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Muslim in his ßalœ∆ bends down at the waist (a half sajda∆ or pros-
tration) and praises Allah (Â).

ßabr – patience, fortitude with endurance; when executing (killing)
another human being, it means slow, torturous, execution.

ßadaqa∆ – charity; the act of giving money or wealth without
expecting to be financially compensated for it. 

sadd al- dharœ’i‘ – prohibition of all (legal) means/channels leading to
˙arœm.

Ía˙ø˙s, the two – the complilation of hadiths collected by al-Bukhœrø
and Muslim; the two most reliable reference books on hadith.

sa‘ø – (the age of) assuming livelihood responsibilities; jogging between
al-Íafœ and al-Marwa∆ during Hajj and/or ‘umra∆.

al-sœ’iba∆ – a vagrant camel, dedicated (or assigned) to the idols,
never to be worked, its hair not to be trimmed, and its milk only to be
given to guests.

al-sœ’iløn – those who ask (for livelihood expenses).

sajda∆ – prostration; plural: suj¥d. This is one of the motions of
ßalœ∆, when a praying Muslim puts his forehead on the ground and
glorifies the Almighty. 

ßalœ∆ – expressing a concentrated and devotional relationship with
Allah (Â); Muslims do this five times a day: Fajr, ¸uhr, ‘Aßr,
Maghrib, and ‘Ishœ’.

samœwœt – skies, heavens; singluar: samœ’.

ßawm – abstaining from food, water, and sex from dawn to night.
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sha‘œ’ir – rituals, ceremonies, rites; singular: sha‘øra∆.

shahœda∆ – testimonial; like other words, the variation in meaning
depends on the context the word is used in. This word refers most-
ly to two concepts in Islamic literature. The first is the article of
faith: Ashhadu an lœ ilœha illa Allah, wa ashhadu anna Mu˙ammadan
ras¥lu Allah, which means “I bear witness [testify] that there is no
deity/authority [worthy of conformity] except Allah, and I bear wit-
ness [testify] that Muhammad is the Messenger of Allah.”  The sec-
ond concept related to the word shahœda∆ is martyrdom. 

shar‘ø – having to do with the Shari‘ah.

Shari‘ah – legal course; more technically, the codes, procedures, and
laws that take society in the direction of prosperity and survival. The
word originally meant — before the Qur’an was revealed — to
take a path to a body of fresh water; now it generally refers to the
body of Islamic law. 

shirk – the act and implemtation of equating or associating others with
Allah (Â) as divine and as authority.

shahød – martyr; plural: shuhadœ’.

silm – calm period, peacefulness.

Søra∆ – biography of the Prophet (r); this is an account of his life-
time, particularly its struggle aspect, during his years in Makkah
and Madinah. 

al-ßirœ† al-mustaqøm – the straight span; this is in reference to man’s
meaningful and directional journey to Allah (Â) during his life-
long efforts and movements. It is a phrase used in every ßalœ∆ to
focus a Muslim’s attention on the fact that he/she is pursuing a path
that “leads to God.”
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sufahœ’ – fools, simpletons, incompetent persons; singular: saføh.

sunna∆ – social laws; plural: sunan. This is the word’s Qur’anic
meaning in so far as such laws are the pattern of history, human
activities, and nature. Sunan also refers to a compliation of hadith
collected and organized by a muhadith, one who searches hadith
lieterature with a view to organizing and verifying hadiths of the
prophet (r).

Sunnah, the – the lifestyle pattern of the Prophet (r); or the final set
of social laws imparted by Allah (Â) to humanity through the
agency of Muhammad (r). 

s¥ra∆ – ensemble of a body of themes in the Qur’an; there are 114
s¥ra∆s in the Glorious Qur’an.

tadhkiya∆ – conditional slaughter; to slaughter with Islamic guidance
an edible animal that is dying so that it dies by means of slaughter
and not by whatever else was causing the death (such as a fall from
a cliff).

tafsør – exegesis; simple interpretation or critical interpretation of
the meanings of the Qur’an. 

†œgh¥t – concentration and abuse of power; this word is usually used
to describe governments and regimes that, having accumulated
wealth and resources, find themselves in a “superpower” or “hyper-
power” position in the world. The exercise of this kind of central-
ized power makes these governments rivals (in their own
consciousness) to the power and authority of Allah (Â). This
aggregation and engrossment of power becomes satanic. 

†œgh¥tø – adjective referring to †œgh¥t.

tamattu‘ – literally, enjoyment; in Hajj rituals it means performing
the ‘umra∆ during the time (months) of Hajj, and then performing
the Hajj directly afterward.
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taqwå – the active self-consciousness of Allah’s (Â) power presence.

tarœwø˙ – repose and relaxation; in rama∂œn, the long prayers at
night, generally done in congregation at a masjid.

tashrøq – the days following the Day of Sacrifice (Yawm al-Na˙r) dur-
ing the Hajj.

†awœf – circumambulation; generaly refers to the movement of peo-
ple around the Ka‘bah.

taw˙ød – monotheism, singular divine authority; this combines in its
connotational and denotational meanings all the consolidated and
indivisible traits and understandings of Allah (Â). In His self He
is one; in His attributes He is one; therefore, in any way the human
mind tries to understand Him, He remains exalted — as He distin-
guishes Himself in His own words.

al-u∂˙iya∆ – the sacrificial animal at the time of Hajj.

umma∆ – the consolidation of a collective will.

ummah – (uppercase reference is alwasy to) the Islamic umma∆.

ummatan wasa†œ – the central umma∆ (in reference to the Islamic
umma∆ among the rest of human societies).

‘umra∆ – the lesser Hajj: attending the Sacred Santuary in Makkah in
a state of i˙rœm, circling the Ka‘bah, and jogging between al-Íafœ and al-
Marwa∆ (no standing at ‘Arafœt is required).

‘ußba∆ – clan solidarity or ethnic supremacy.

wirœtha∆ – inheritance.

waßøya∆ – an inheritance will.
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yarzuqu – provides sustenance.

yatabayyana – it becomes evident.

al-yatœmå – orphans; singular: yatøm.

Yawm al-Na˙r – the Day of Sacrifice.

Yawm ‘Arafœt – the day in which the Hajj pilgrims stand on the plateau
of ‘Arafœt and make du‘œ’. It is the most important ritual of Hajj, and
a pilgrim’s Hajj is not complete without him observing this day.

zakœ∆ – freely paying money as an act of financial maturity; usually the
word is translated as almsgiving or charity, which not at all renders
correctly its original meaning. Many times in the divine Writ the
word zakœ∆ is preceded by aqœma, yuqøm¥na…, which means that
this giving of money has to be institutionalized or regulated. 

Ωœlim – one who does Ωulm; a tyrant, oppressor.

Ωulm – injustice/oppression; this is the practical result, in human
societies, of deleting Allah (Â) as the only Authority and only
power in life. Many times in the divine Writ Allah (Â) refers to
shirk as being a massive expression of Ωulm. for those who are con-
fused about who the mushriks are, they only need to look at parts of
the world where there is colossal injustice and identify the opera-
tors of that injustice. 

503Glossary





A
A Tale of Two Cities 381, 481
‘Abd al-Malik ibn Marwœn 410
‘Abd al-ra˙mœn ibn Abø ‘uqba∆ 91
‘Abd al-ra˙mœn ibn Khœlid ibn al-

Walød 303
‘Abdullœh ibn ‘Abbœs 110, 227, 325,

326, 350, 433, 454
‘Abdullœh ibn ‘Amr ibn al-‘Œß 459
‘Abdullœh ibn Ja˙sh 264, 465
‘Abdullœh ibn Mas‘¥d 82, 303, 427
‘Abdullœh ibn rawœ˙a∆ 225
‘Abdullœh ibn ‘umar 303, 326, 453,

459, 461, 475
‘Abdullœh ibn yazød al-Anßœrø 303
Abraham (a), see Ibrœhøm (a)
Abramovich, roman 425
Abu Ghraib 387, 483
Abyssinia 434
Ab¥ al-Dardœ’ 225
Ab¥ Ayy¥b al-Anßœrø 303, 473
Ab¥ Bakr 304, 314–15, 495
Ab¥ Dœw¥d 326, 427, 429, 430, 454,

457–59, 461, 473, 476

Ab¥ Hurayra∆ 90, 418, 429, 435,
458–61, 473, 475

Ab¥ Jahl 314
Ab¥ lahab 314
Ab¥ M¥så 90
Ab¥ Íœli˙ 326
Ab¥ Tha‘laba∆ al-Khashanø 453
Ab¥ umœma∆ al-Bœhilø 457
Ab¥ ‘uthman al-Nahdø 350
Ab¥ ya‘lå 303
Adam (a) 245, 373, 391, 392
Adams, John 422
Adler, felix 57, 417, 423
Advaita Vedanta 69, 419
Aeschylus 58, 417
Afghanistan 26, 73, 92, 186, 252, 301,

309, 333, 382, 430–31, 436
Afghan 430, 438

Africa iv, 26, 118, 119, 124, 131,
146–47, 159, 176, 308, 333, 346,
377, 397, 402, 432, 440, 477, 484

Afro-Asian 27, 77
agnostic 69

General Index



Aguilera, Jaime roldos 124
al-A˙zœb, Battle of v, 96
AIDs 181, 407
‘Œ’isha∆, umm al-Mu’minøn 165, 224,

458
Albania 72, 425
al-Albœnø 459, 475
Alexander, Cecil frances Humphreys

479
Algeria 26, 86, 186, 424, 434
Alø ibn Abø œ̌lib 295, 315, 453, 495

Imam ‘Alø 314
Ali, John 442
All saints 241
Allah’s Apostle, see Muhammad (r)
Allah’s Messenger, see Muhammad (r)
Allah’s prophet, see Muhammad (r)
Allende, salvador 124, 439
Alpha lyrae 276, 468

Vega 276, 468, 469
Ambrose, Bishop of Milan 58, 378,

480
America 26, 38, 73, 124, 128, 140,

148, 159, 372, 381–82, 394, 412,
416, 447, 449, 461–62, 472, 481–83
American 5, 38, 45, 65, 68, 71, 73,

77, 123–24, 147–49, 180–83,
252–53, 306, 314, 347, 353, 363,
380–82, 386–87, 395, 413,
416–17, 425–27, 432, 435–36,
440–43, 447–49, 483

united states 73, 85, 117, 123, 155,
158–59, 177–80, 201, 204, 241,
253, 347–48, 371, 394, 416, 428,
436, 438–43, 448, 451–55,
461–65, 480, 483

usA 45, 154, 179, 205, 414–15,
441, 447–48, 470, 482

American Midwest 353
American, African 148–49, 395,

441–42, 448
American, Chicano 148
American-Israel public Affairs

Committee (AIpAC) 252
AIpAC 253, 254, 411, 462

‘Ammœr ibn yœsir 295
‘Amr ibn al-‘Œß 435, 459
‘Amr ibn umayya∆ al-Îumarø 224, 457

Analects, the 477
Anas ibn Mœlik 89, 125, 223–24, 227,

350, 413, 429–30, 444, 457–58, 478
Anglo-American military axis 183
Animal drugs 155, 452
Anonymous 61, 393
Antibiotics 155, 157, 159, 451
apartheid 146, 301, 398, 400, 407, 440
Apocrypha 58, 434
Apostle (r), see Muhammad (r)
Apostle of Allah (r) see

Muhammad (r)
Apostles (Å) 240, 392
Aquinas, st. Thomas 200, 455
Arab 42, 53, 85, 112, 118, 124, 148,

416, 425–28, 434, 437, 443
Arabic ix, 63, 118, 331, 388, 415,

434
Arab league 85
Arab nationalism 118
Arabian 14–15, 19, 28, 31, 42, 47–48,

51, 55, 63, 108, 153, 176, 196, 211,
255, 263, 279, 295–96, 323, 331,
334, 414, 416, 434–35, 492

Arabian peninsula 13, 16, 52, 109,
297, 308–10
peninsula, the 310, 337, 470

Arabic language 45, 54, 176
Arafat, yasser 415
al-A‘raj 125, 444
Arbenz, Jacobo 124, 438, 439
Archdiocese 241
Aristotle 456
Ashkelon 183
Asia 26, 159, 183, 308, 333, 377, 441,

452
al-‘Œßø, Mu˙ammad H. iii, iv, xv
‘Œßim ibn sulaymœn 106, 433
Assumption, the 241, 376, 379
atheism viii, 65, 68–73, 122, 127, 418,

424–25
soviet scientific 71
atheist 67–74, 135, 425
atheistic 68, 70–73, 229, 275, 371,

411
Audubon society 395
Augustine, saint 61
Australia 147, 179

506 Volume 2



authoritarian 25, 398
autocratic 181, 428, 471
Azerbaijan 181–82

B
al-Baghdœdø, Ab¥ al-fa∂l shahœb al-

Døn al-sayyid Ma˙m¥d al-Al¥sø xvi
Balkans, the 333, 403
Baltimore 241, 460
Bangladesh 51, 94, 431, 438
al-Bannœ, Óassan 124, 437
Ban¥ Hœshim 295
Ban¥ Isrœ’øl 47, 54, 75, 167, 169, 173,

208, 384–85
Children of Israel 116, 342, 385

al-Barœ’ ibn ‘Œzib 20
al-Bashør, ‘umar 413
Basle, switzerland 2, 410, 423
Bechtel 180
Belgium 156, 401, 403, 439
Belgrade, serbia 52
Bellah, robert 71, 425
Ben-Eliezer, Binyamin 182
Benedict XVI, pope  414
Benedictines 456
Bennabi, Malek 118–22, 434
Berezovsky, Boris 425
Bernanke, Ben 411
Besant, Annie 68, 419
Bible, the 16, 36–39, 43, 50–51, 58,

112, 115–18, 129, 195–98, 200–03,
275, 352, 369, 422, 434, 487
biblical 43, 58, 94, 114–15, 123,

202, 378, 397, 492, 498
Book of Acts, the 379
Book of Job, 58
Corinthians 58, 478
Gospel, the 202, 379
New Testament 113, 119, 196, 198,

370
Psalms 58, 460

Bierce, Ambrose 58
Biko, stephen Bantu 124, 440
Bilœl ibn rabbœ˙ 80, 239, 426
Bilderbergs 140, 309, 446–48
Blavatsky, Helena petrovna 412
Bloom, Allan 71, 425
Boerne, ludwig 58

Book of Acts, see the Bible
Book of Job, see the Bible
Booth, John Wilkes 440
Bosnia 24, 303, 472
botulism 155, 161, 451–53
bovine spongiform encephalopathy

(BsE) 156
BsE-tainted meat 156
Mad-cow disease 156

Bradlaugh, Charles 418
Brenan, Gerald 58
British petroleum 180–81
Browne, lord 182
BTC pipeline 181–83
Buddhism 19, 69
al-Bukhœrø 325, 413, 418, 427, 429–30,

433, 453–54, 457–58, 461, 471,
473–78, 499

Bulgars 197
Burayda∆ ibn al-Óaßøb al-Aslamø 473
Bush, George W.  73, 462, 483
Byzantine 146, 417

C
Cairo 118, 177, 179, 204, 434
calendar 266, 279, 282–91, 338, 472,

488
Gregorian 283–90, 472
Islamic 283–85, 289–91, 472
Julian calendar 286, 472

Campylobacteriosis 155, 451
Camus, Albert 71, 424
Canada iv, 179, 452, 454
Canterbury 40, 52
capitalism 73, 158, 229, 265, 398, 400,

408, 422
capitalist 117, 143, 252, 301–02,

309, 353, 359, 363, 383, 398
Capitol Hill 140, 251, 361
Carlyle, Thomas 59
Carmichael, stokely 394, 483
Carvaka 69, 420
Caspian sea 181–83
Catholic 13, 40, 118, 146–47, 198,

240, 242, 412, 431
Catholicism 240
roman Catholic 40, 147, 198, 412,

414, 456, 478

507General Index



Catholic Church 287, 414, 456, 460,
478
Church, the 25, 39, 122, 179,

197–98, 201, 241–42, 370,
378–79, 412, 421, 459, 479

Caucasus, the  333, 383
Caucuses 333

Celtic 19
Center for public Integrity 250
Central Asia 183, 308, 333
Ceyhan-Tblisi-Baku (BTC) oil

pipeline, see BTC pipeline
Chad-Cameroon oil pipeline 180
Chechnya 26, 92, 301, 309, 333, 430

Chechen 430
Ichkeria 333

Cheney, Dick  42, 416
Cheney, lynne 42, 416
Chernin, peter 411
Chevron 180, 182
Children of Israel, see Ban¥ Isrœ’øl
Chile, republic of 439
China 70, 73, 179, 204, 346, 445, 452,

477
Chinese 67, 132, 158, 282–85, 420,

435, 477
Chinese Cultural revolution 477
Chitepo, Herbert 124, 440
Chossudovsky, Michel 182, 454
Christ, see Jesus (a)
Christian viii, 10, 12–13, 16–19, 25,

36–43, 46, 65, 111–14, 117, 119,
121–22, 128, 139, 153, 171, 173,
188, 195–205, 212, 240, 284, 287,
301, 303, 352, 368–72, 377, 379–80,
394, 422–23, 434–35, 440, 442,
459–60, 466, 471, 479–80, 484–85,
487, 497

Christianity 19, 40, 73, 112, 114, 119,
121, 370–71, 422, 472, 479
trinitarian  119
Eastern orthodox 40, 472
orthodox Greeks 146
protestant 40, 147, 431, 472, 479

Christmas 240–42, 287, 459–60
CIA 309, 416, 430, 436–42, 446
Ciardi, John 59
Cicero 59

Civil rights Movement 442
Clinton, Bill 415, 448
colonialists 146
Colorado 387, 482
Columbine High school 482
Commission for racial Equality 397,

484
Committee of 300, the 140, 310, 448
condensation 132, 446
Confucius 421, 477

Confucians 346
Congo, the 333, 439
Congregation for the Doctrine of the

faith 479
Congregation of the Holy office of the

Inquisition 479
Congress 250–51, 253, 410, 436,

462–63
Congreve, William 59
Conoco-phillips 182
Consultative Council 86, 428

Majlis al-shura 428
consumerism 155, 157, 327
Copernican system 466
Copernicus, Nicolas 270, 465
Corinthians, see the Bible
Coriolis force 133, 446
Corporation for public Broadcasting

481
Corpus Christi 434
cosmology 131, 271, 273, 444
Cotton, Nathaniel 59
Council on foreign relations (Cfr)

140, 310, 447
Counter Intelligence program

(CoINTElpro) 442
Covenant, the 1–3, 12–15, 32, 173,

195, 198, 203, 206, 217, 230, 372,
383, 493
covenant bearers 2, 195, 372

Crusades, the 32, 124, 301
Cyprus 333
Cyradan palace 182
czars 117

D
Da‘wa∆ parties 80, 426
Dagestan 333

508 Volume 2



Darfur 181, 333
Dark Ages 25
Darwin, Charles  274, 276, 468

Darwinism 275, 276, 468
Dœw¥d (a) 409
Dœw¥d ibn al-Óußine 125, 444
Day of Accountability 75, 140, 363

Day of Judgment 112
final Day 174–75, 386
last Day 103, 172–74, 279, 309, 465
resurrection Day 102, 126, 139,

342–43, 386–89
De rerum Natura 69, 420
Deism 70, 412, 421, 425

Deist 70, 144, 422
Democritus 69, 386, 420
Department of Defense 251, 303
Department of Homeland security 251
Department of Justice 252
Department of the Treasury 425
Department of Transportation 481
Descartes 421
Deuteronomy, see the Torah
Deutsche Volksunion 403, 485
Devil, see satan
d’Holbach, Baron 70, 422
dialectical materialism 386, 482
Dickens, Charles  381, 481
Diderot, Denis 59
Die republikaner 485
Diethylstilbestrol (DEs) 451
diktat 42
divine Writ, see the Qur’an
Îiyœ’ al-Muqaddasø 461
Dobbs, lou 461
Dominican order 456
Dostoyevsky, fyodr 71, 424
Douglas, Norman 59
Duke, Elizabeth A. 411
Dumas, Alexander 59

e
Earth, the 2, 4, 5, 15, 34, 36, 43, 51,

55, 63, 66, 89, 94, 101–02, 117, 127,
129–38, 141–44, 147, 174, 177, 194,
203, 212–13, 218, 229–30, 233, 250,
262, 266–68, 272–73, 277–86,

289–92, 294, 297–99, 306–08, 316,
327, 330–32, 339, 344, 351–56, 361,
364, 378, 384, 386, 388, 392–95,
401, 405, 409, 411, 421, 444, 446,
466–71, 488, 495

East london 149
Easter 240, 282, 286, 287, 459, 472
Ecuador 439
Egypt 51, 119, 177–79, 292, 345, 349,

414, 437, 465, 477
Egyptian 27, 117–18, 131, 179, 429,

434, 437, 454
Egyptian Bread riots 454
Eilat 183
Einstein, Albert 270–71, 467
Ember Days 241, 460
Emerson, ralph Waldo 59, 417
England, see Great Britain
Engle, paul  59
ENI (Italian oil company) 182
Enlightenment, the 422, 440, 456
Epicurus 69, 386, 420
Equus asinus 164
Escherichia coli 0157:H7 155, 450
ethnicity viii, 14, 91, 142, 145–51, 401,

408
ethnic cleansing 149, 401, 479
ethnic identity 146–47, 148
ethnic minority 146, 395, 397
ethnic monitoring 149, 396
ethnicism 15, 31

Europe 25–26, 38, 45, 68, 72, 127–28,
140, 153, 158, 179–80, 235, 287,
301, 333, 370, 380–81, 394, 398,
400–03, 410, 424, 435, 445, 448,
466, 472
Europe, Eastern 72, 333, 380,

401–03
Europe, Western 398, 400, 402, 424
Europeans 17, 179, 431, 472, 484

evangelists 117
Eve (|) 242, 373, 391
Evidence Amendment Act of 1869 68,

418
Exodus, see the Torah
Exxon 180

509General Index



F
fahd, King 85–86, 427
faisal, King 124, 437
far East, the 333
fBI (federal Bureau of Investigation,

us) 442–43
federal reserve 411–12, 441, 473
feuerbach, ludwig 70, 422
fez, Morocco 85, 427
fez summit peace proposal 427
final Day, see Day of Accountability
findley, paul 253, 462
flower, Ken 440
Fø ¸ilœl al-Qur’œn xvi, 473, 474, 475,

476
food and Drug Administration (fDA)

155, 348
foreign Intelligence surveillance Act

(fIsA) 253
france 118, 146, 156, 182, 401–03,

422, 434, 454, 460, 479, 482, 484
paris 19, 40, 45, 77, 421, 424, 434,

456
frankish conquerors 146
franklin, Benjamin 413, 422
fransiscans 456
freemasonry 413–15

freemasons 140, 414
Masonic world order 38

french revolution 381
freud, sigmund 70, 72, 74, 276, 368,

422–23
fridays of Advent 240, 459
friedman, Mikhail 425
front National 403, 484

G
Gabriel (a) 109, 112, 326
galaxy 131
Galilei, Galileo 270, 421, 466, 479
Gaza (Ghazzah) 42, 253, 454, 462–65
Geithner, Timothy 412
General relativity 270, 467
Genesis 198, 270, 276, 433, 456
Geneva 38, 476
Geneva conventions 483
Gentian violet 452

Georgia 181–84, 333
Geostrophic wind 133, 446
Germany 148, 156, 398–03, 417,

422–24, 435, 438, 447–48, 454,
466–67

Gerondi, Jonah 59
Ghazzah, see Gaza
Gilroy, paul 149, 449
Glasgow, Douglas 394
globalists 151
Goliath 62
Gospel, see the Bible
Gothic 387
Great Britain 147, 149, 182, 401, 445,

447–49, 472
England 68, 421, 435, 442, 460
london iii, 19, 38, 40, 45, 77, 149,

418–23, 430, 442, 447, 449, 457,
470, 484

uK 73, 147, 156, 396–97, 414, 418,
422, 428, 435, 437, 447, 449, 457,
470, 484

Great Depression, the 382
Great society, the 480
Greece 69–70, 418, 472

Greek 67, 417–18, 420, 479, 480
Greeks 146, 147, 444

Gregorian 282–91, 472
Gregory XIII, pope 286, 472
Gregory, saint 61
Grey, Brad 411
Growth promoters 155–57, 451
Guantanamo Bay 483
Guatemala 438–39
Guevara, Ernesto “Che” 124, 439 
Gulf of Tonkin 123, 436
Gulf, “oil-rich” 73, 436
Gusinsky, Vladimir 425

H
Óa∂ramawt 82
al-Óajjœj ibn y¥suf 410
al-Óakøm, Ayatullah ‘Abd al-‘Azøz 426
al-Óakøm, Ayatullah Mu˙ammad Bœqir

426
Halliburton 180
Hamas 253, 415, 429, 463–65

510 Volume 2



Hamilton, Alexander 422
Hamilton, Charles V. 394, 483
Hampton, fred 124, 440
Óamza∆ ibn ‘Abd al-Mu††alib 295
Óamza∆ ibn ‘Amr al-Aslamø 224
Harris, Eric 387, 482
Hatshepsut 131
Hayer, Talmadge 442
Hebrew 112, 196, 198, 200, 369, 378

Hebrew Bible, see the Torah
Herzl, Theodor 410
Óijœz 109
Hinduism 412, 419, 420

Hindu 188, 282, 285, 412 479
Hizbullah 182, 429, 455

war against  182
Hobbes, Thomas 70, 421–22
Hœjar 109–10
Hollywood 136, 140–41, 299, 360–61,

366, 370, 385, 387, 411, 482
Holy sanctuary, see al-Masjid 

al-Óarœm
Holy see, see the Vatican
Holy sepulcher 13
Homer 59
Hoover, Herbert C.  59
Hoover, J. Edgar 413
Horn of Africa 176
Óudaybøya∆, Treaty of 319–20, 470
Hussein, saddam  45, 86, 123, 414,

416, 426, 436, 470, 472, 483
Hutcheson, francis I. 60
H¥d 137

I
Ibn al-‘Arabø 125, 444
ibn ‘Œsh¥r, Mu˙ammad al-̌ œhir xvi
ibn Bœz, ‘Abd al-Azøz ibn ‘Abdillœh 470
Ibn Óajar al-‘Asqalœnø 453, 475
Ibn Jarør xvi, 239
Ibn Kathør xv
Ibn Khald¥n 346, 477, 478
Ibn Mœja∆ 435, 458, 459, 461, 475
Ibn Qayyim al-Jawzøya∆ 315, 474

Ibn al-Qayyim 453, 474
Ibn umm Makt¥m 239
Ibrœhøm (a) 10, 12, 15–16, 20, 28, 36,

53, 67, 108–10, 172, 280, 307, 314,
316, 317, 322, 409, 474
Abraham (a) 31, 36, 124, 433, 440

Iceland 94, 432
Ichkeria, see Chechnya
Iger, robert 411
Imam xv, 45, 49, 234, 249, 314, 383,

394, 474, 481, 482
Imam A˙mad ibn Óanbal 328, 459,

461, 478
Imam Mœlik 165, 166, 227
imperialism 16–17, 73, 364, 372, 408,

437, 449
imperialist 16, 27, 43–45, 182, 184,

212, 382, 471
imperialist industrial complex 27
India 69–70, 419, 426, 432, 479
Indonesia 51, 94, 333, 432
Indult 241–42
Infectious hepatitis 155, 450
Inquisition 370, 466, 478–79

Medieval 479
portuguese 479
roman 479
spanish 479

Intelligent Design, Theory of 275
International Bank for reconstruction

and Development, see World Bank
International Development

Association 353, 478
International Monetary fund (IMf)

38, 177, 353, 414, 454, 484
internationalists 151
Intifada 415
Iran-Iraq War 428, 430

first Gulf War 416
Iraq 73, 80, 123, 252, 301, 303, 309,

333, 345, 382, 387, 410, 414–17,
426, 436, 443, 462, 472–73, 481–83

al-‘Irœqø 426
Ireland 94, 156, 431
Irish 146, 147, 397, 431
‘Øså (a), see Jesus (a)
Islam 2, 3, 6, 11–18, 28, 30, 33–40, 43,

44–47, 49–52, 76, 79, 82, 84, 92, 93,
106–08, 112–15, 118, 122, 125, 171,
186–87, 209–10, 216, 222–23, 229,
246, 255, 263–65, 281, 283, 286,

511General Index



295–302, 306, 308, 310–12, 318,
323, 326, 329–33, 339, 359, 362,
372, 381, 399, 404–08, 414, 418,
441–43, 462, 471, 479, 481, 497

Islamic calendar, see calendar
Islamic East 333, 414
Islamic republic of Iran xvi, 26, 204
Islamic revolution in Iran 309, 426,

437
Islamic society 43, 51, 62–63, 92, 193,

204, 215, 248, 263, 355, 358–360,
364–67, 488
civilization 55, 128, 367, 368
social order 222, 314, 359, 367
social system 359, 360

Islamic state 23, 76, 92, 98, 208, 309,
359
Islamic ideology 63
Islamic movement iv, 29, 37, 50, 80,

297, 309, 349, 359, 434, 437
Islamic parties 80
Islamic world order 92–93, 267

Islamists 5, 17
Ismœ‘øl (a) 10, 15–16, 53, 109, 280,

314, 322, 474
Israel 11, 45, 50, 85, 116, 179,

182–183, 198, 202, 252–53, 342,
369, 372, 385, 405, 411, 415, 425,
427, 437, 441–44, 455, 462–65
Israeli 1, 2, 15–16, 42, 45, 47–50,

178, 182–84, 209, 253, 314, 385,
414–17, 427–29, 437, 441,
454–55, 462–65, 481

Jewish state 253, 410
Zionist Israel 85
Zionist state 2, 202

Israeli-Turkish pipeline 183
Istanbul 40, 182
Italy 156, 182, 398–402, 431, 436, 447,

454–55, 466, 479–80
Italian 148, 287–88, 436

J
Jainism 69, 419
Jamaat-e-Islami 80, 426
James, William 60
Japan 156, 179, 435, 447, 454
Jeddah 47, 52, 77

Jefferson, Thomas 422
Jerusalem, see al-Quds
Jesus (a) 116–21, 139, 153, 198–99,

246, 286, 370, 422, 434
Christ 117, 139, 197, 198–201, 240,

370, 379, 412, 459
‘Øså (a) 80, 409
Jesus Christ 198
Jesus, son of Mary (Ç) 121

Jewish state, see Israel
Jews 10, 16–17, 36–43, 46–47, 50–51,

112–14, 119, 139, 146, 196–97, 203,
205, 212, 369–72, 400, 410, 415–17,
449, 479, 487
Jewish viii, 11, 17, 25, 34, 36, 47, 51,

111–13, 159, 167, 171, 195–96,
202, 205, 253, 282, 285, 370, 372,
380, 394, 410–12, 416–17, 425,
460, 464–65, 482

Judaism 49, 73, 112–14, 369–70,
479

Jœbir ibn ‘Abdullœh 164, 223–24,
453–54, 457, 475–76

John locke 68, 418
John paul II, pope 412, 414
Johnson, lyndon 413, 436, 480
Jonson, Ben 421
Jordanian 429
Judaism, see Jews
Judas Iscariot 120
Judean Mountains 11
Judeo-Christian 19, 37–39, 117, 196,

202, 204, 303, 369, 372, 380, 471
Judge, William Quan 412
Julian calendar, see calendar
Jupiter 130
Jurham, tribe of 110

K
Ka‘b ibn Mœlik 429
Kabala 412
Kadyrov, Akhmad 430
Kant, Immanuel 200, 417, 456
Karœ‘ al-Ghamøm 223
Kashmir 24, 333, 364
Kennedy, John f. 124, 440–41
Kepler, Johannes 270, 466

Kepler’s laws 466

512 Volume 2



Khabbœb ibn al-Aratt 81, 427
Khan, liaquat Ali 124, 437
Khaybar 164
Khodorkovsky, Mikhail 425
al-Khomeini, al-Imam 45, 383, 481–82
King James Version 58, 433, 456, 478
King, Martin luther  124, 442
Klebold, Dylan 387, 482
Kodashim 12
Kohn, Donald 411
Kosovo 24
Kremlin 383
Kristol, Irving 481
Kroszner, randall 411
Ku Klux Klan 398, 441
Kuwait 45, 86, 123, 416, 428, 436, 470
Kyrgyzstan 333

l
last Day, see Day of Accountability
latin America 26, 124, 159, 412
lauder, ron 411
laws 68
lebanon xvi, 26, 86, 182–84, 414, 428,

444, 453–55, 473–76
southern lebanon 86, 427, 455

leibnitz, Gottfried W. von 60
lent 195, 240, 241, 242, 459, 460
levant, the 119
levinson, leonard l. 60
liberation theology 18, 379, 412
littleton, Colorado 387
lobbying 250–52, 461

lobbies 17, 148, 252–54
lobby 39, 250, 251, 461, 462
lobbyists 250–52

lokayata 69, 70, 420
london, see Great Britain 
lord’s supper 379
lucretius 69, 420
lumumba, patrice 124, 440
lynton, Michael 411

m
Mad-cow disease, see bovine

spongiform encephalopathy (BsE)
Madinah 10, 18, 20–22, 32, 40, 45–46,

52, 62, 66, 77, 98, 105, 107, 176,
193, 265, 280–81, 296, 300, 308,
316–19, 335, 339, 350, 359, 470,
474, 496, 500
Medina 113

Madison Avenue 353
Madison, James 422
Magellanic Clouds 131
al-Mahdø, Imam 80
Maimonides, Moses 60
Majlis al-shura, see Consultative

Council
Makkah vii, viii, 6, 10–21, 28–30,

34–46, 49–52, 62–66, 76–77, 81,
105–10, 119, 128, 172–76, 223, 225,
258, 260, 265–66, 290, 293–96, 300,
307, 316–21, 324–27, 332–36, 339,
350, 359–60, 433–34, 470, 474–75,
491, 496, 498, 500
Mecca 112

Malaysia 26, 414
Malcolm X 124, 441, 442
Mansur, sheikh 430
al-Manß¥rø, Muß†afå al-Óißun xvi
Marx, Karl 70, 72, 74, 368, 420, 422

Marxist-leninist 71
Maryam (|) 119, 246
Maryland 241, 415, 443, 460, 472
Masada 51, 417
Masonic world order, see freemasonry
materialism 157, 272, 297, 327, 332,

337, 382, 386, 422, 482
materialist 6, 41, 70, 132–33, 171,

264, 276, 386, 421
materialistic 24, 69, 160, 169, 272,

301, 327, 363, 369, 382, 390, 394
Matthew, saint 199, 412, 478
Mawd¥dø, sayyid Ab¥ al-A‘lå 426
McKinney, Cynthia 253, 462
McNally, Terence 434
Mecca, see Makkah
Medieval Inquisition, see Inquistion
Medina, see Madinah
Mediterranean 132, 181–83
Mesopotamia 119
Messenger of Allah(r), see

Muhammad (r) 
Mexican 148

513General Index



Meyer, Barry 411
MGM 411
Middle Ages 202, 287
Middle East, the 42, 85, 183–84, 253,

443, 462
Middle Eastern 472

Milky Way 131, 276
Milton, John 60
Minå 315, 320, 328, 433
Minard, peter 60
Miramax films 411, 482
Mishkin, frederic s. 411
Montaigne, Michel de 60
months of sanctity, see al-ashhur 

al-˙urum
Moon, the 130, 136, 260, 262, 267,

273, 278–91, 314, 440, 469–71
Moonves, leslie 411
Morocco 85, 414
Mosaic law, see Moses (a)
Moscow 40, 424, 430
Moses (a) 115, 384

Mosaic law 198–99
M¥så (a) 90, 374, 409

Mossad 253, 436, 443–44
Mount ‘Arafœt 318, 328, 330, 334, 433
Muhammad (r) v, 9–12, 16, 28–29,

32, 35–36, 41, 43, 47, 49, 53–54, 57,
63, 76, 90, 112–17, 122, 125, 128,
167, 171, 295, 316, 318, 334, 409,
494, 500–01
Allah’s Apostle (r) 20, 82
Allah’s Messenger (r) 3, 12, 23,

312, 315, 328
Allah’s prophet (r) 42, 122, 225,

314, 315, 325
Apostle (r) v, 6, 8, 13, 20, 23, 27,

29, 54, 82, 164, 239, 342, 407
Apostle of Allah (r) 20, 239
Messenger of Allah (r) 91, 164,

224, 225, 328, 500
Muhammadi 13, 49, 172, 246, 322
prophet (r), xv, 5, 10–11, 14, 20,

23, 28, 33–36, 39, 41, 43, 46–51,
63–64, 80–81, 88–91, 107–12,
164–65, 215, 221–25, 230–35,
244–46, 260–66, 283, 303–04,
311, 314–19, 323–29, 359, 407,
426, 435, 495

prophet of Allah (Å) 224, 303, 328
ras¥l-Allah (r) 43, 223

Mu˙ammad ibn y¥suf 433
multinational 180, 250
Al-Muqta†af min ‘Uy¥n al-Tafœsør xvi
M¥så (a), see Moses (a)
Muslim political action groups 253
al-Muzdalifa∆ 328–29, 334–35

N
Najœshø 119, 434

Negus 119, 434
Napoleon I 60
nation-state 18, 24, 63, 146, 388, 414
nationalism vii, 6, 14–16, 26, 30–31,

51, 53, 63, 91, 118, 145–49, 398,
400, 408, 419
nationalist 15, 27, 29, 31, 47, 118,

151, 401–02, 435, 484–85
nationalistic 14, 16, 29, 91, 301, 324
nationality 15, 28, 146–49, 204, 467

native American 147
NATo 182, 184, 309
Natural resources Defense Council

395
natural theology 18, 412
al-Nawawø 474
NBC universal 411
Negus, see Najœshø
Neibuhr, reinhold 60
Netanyahu, Benjamin 415
Netherlands, the 156
New Delhi 52
New Testament, see the Bible 
New york 38, 117, 412, 418, 425, 434,

436, 457, 465, 468, 473, 481, 483–84
New Zealand 179
News Corporation 411
Newton, Isaac 271, 276, 466–67
Nicholas I, pope 197
Nietzsche, friedrich 70–74, 368, 423
Nigeria 51
al-Nisœ’ø 427, 457–61
North Africa 118–19, 346, 402, 477,

484
North America 26
N¥˙ (a) 409

514 Volume 2



o
obama, Barack 412, 449, 472, 483
olcott, Henry steel 412
operation Desert storm 428
orthodox 18, 40, 146, 410, 472, 479
oswald, lee Harvey 440
ottoman state 364, 399, 414
oxford university 434

P
paine, Thomas 412, 422
pakistan 80, 309, 333, 426, 430,

437–38
pakistani 148, 438

palestine 2, 24, 26, 109, 173, 186, 333,
364, 410, 415, 417
palestinians 2, 42, 415–16, 427, 454,

462–65
palestine liberation organization

(plo) 42, 415, 470
palestinian National Authority 42

paley, William 412
paraclete 115
parahemolytic food poisoning 155, 450
parallax second (parsec) 444
paramount pictures 411, 482
paris, see france
parker, Trey 482
paul, saint 198, 379
pearl Harbor 123, 435
pentecost 241, 460
people of the Book, see Ahl al-Kitœb
percolation 446
perfringens food poisoning 155, 451
persia 51, 310
pesticides 155, 452
peter, saint 197
pharisees 202
philippines 123, 333, 417, 435
phoenicians 132
phyletic gradualism 274, 468
physicalism 386, 482
pittsburgh, pennsylvania 436
plato 68, 412, 418
poles 147
Political MoneyLine 250
pompeii 94, 431

pontius pilate 120, 435
portugal 156, 479
portuguese Inquisition, see Inquistion
positive law 456
potanin, Vladimir 425
potato famine 94, 431
precipitation 132, 134, 337, 446
prophet (r), see Muhammad (Å)
prophet of Allah (Å), see

Muhammad (Å)
prophets (Å) v, 117, 174, 378, 393,

404, 409, 487
protestant, see Christianity
protozoa 450
Psalms, see the Bible
Pulp Fiction 387, 482
punctuated equilibria 275, 468
putin, Vladamir 425

Q
al-Qaßwå 329
Qatœda∆ 416
al-Quds 10–16, 21, 28–30, 33–34,

48–49, 317, 324, 339, 413
Jerusalem 10–21, 33, 40–41, 49–52,

113, 172–175, 379, 413, 415, 427
Qur’an, the iii–xiii, 1–6, 10, 12, 21–36,

39, 41–45, 49–58, 61–65, 76, 78, 81,
84, 87, 90, 104–130, 134, 145,
149–51, 160–63, 167–76, 185, 187,
192–96, 203–04, 208–09, 215, 217,
226, 229, 230, 235–39, 246, 249,
253, 260, 262, 265–71
divine Writ 43, 45, 62, 72, 84, 98,

103, 108, 111, 114, 152, 168, 170,
344, 495, 503

scripture, the 1, 43, 54, 61, 64, 111,
115, 117, 170, 173–74, 405

Quraysh 295–96, 300, 333–35, 474
Qurayshø 14, 296, 334

al-Qur†ubø xv
Qu†b, sayyid xvi, 473–76

R
rabbis 19, 38, 49, 117, 202
race relations Act of 1976  147, 448,

484

515General Index



racism vii, ix, 4, 6, 16–17, 31, 33, 54,
129, 147–50, 371, 390, 393–404,
408, 441, 449
racial viii, 14, 27, 30, 49–51, 147–51,

173, 299, 301, 355, 368, 395, 397,
402–04, 415, 448, 474, 480, 484

racist 31, 49–50, 147–48, 175, 368,
372, 393, 395, 397, 401–404

al-ra˙mœn, Dr. As‘ad ‘Abd 42, 415
rahman, sheikh Mujibur 124, 438
ras¥l-Allah (r), see Muhammad (r)
rathenau, Walter 448
ratzinger, Cardinal Joseph 414

see aslo Benedict XIV
ray, James Earl 442
al-rœzø xv, 477
red sea 176, 183
resurrection Day, see Day of

Accountability 
retinger, Joseph 446
rhodesian Central Intelligence

organization 440
rice, Condoleezza 177, 184, 454,

462–64, 483
ri∂œ, Mu˙ammad rashød xvi
riyadh 47, 52, 77, 86, 427–28
rMs lusitania 123, 435
roldos, Jaime 124, 439
roman Catholic, see Catholic
roman Empire 197, 287
roman Inquisition, see Inquisition
romano-Gaelic 146
rome 40, 51–52, 287, 456
roosevelt, franklin Delano 435
rossetti, Christina 61
ruby, Jack 441
R¥˙ al-Ma‘œnø fø Tafsør al-Qur’œn al-

‘AΩøm wa al-Sab‘ø al-Mathœnø xvi
russell, William Huntington 448
russia 73, 179, 183, 382, 425, 430,

454, 463, 472, see also soviet union,
ussr

russian federation, see soviet union

S
sabbath 113, 202
al-sadat, Anwar 178

sadducees 202
al-safœrønø al-Óanbalø 461
safia 113
sa‘ød ibn al-Mussayab 350
Íalœ˙uddøn 45
salmœn al-fœrsø 233, 461
salmonellosis 155, 450
samura∆ ibn Jandab 239, 459
Íana‘œ’ 82
santayana, George 61
sartre, Jean-paul 70–72, 424
satan viii, ix, 4, 39, 102, 104, 139–44,

151, 168–69, 245, 326, 341, 358–60,
363, 369–77, 382–83, 385
Devil 361, 369–72, 382, 420
satanic 117, 139, 143–44, 158, 177,

306, 369, 371, 376, 501
shay†œn 372–76, 380, 382, 387

saudi Arabia 42, 85, 176, 209, 279,
292, 372, 427–28, 437, 470
saudi 16–19, 27, 39, 40–42, 45–52,

65, 76, 85–86, 110, 176, 209, 254,
279, 292, 314, 322–23, 327,
334–35, 372, 427–29, 433, 437,
470–71

sawœd ibn HanΩala∆ 239
schnitzler, Arthur 61
sCIrI (supreme Council for Islamic

revolution in Iraq) 80, 426
scripture, see the Qur’an 
secularism 1, 40, 122, 229, 271,

287–88, 419, 426, 481
secular 19, 47, 69, 76, 84, 118, 125,

132–35, 160, 178, 187, 200,
206–212, 240, 243–44, 271, 306,
380, 383, 390, 394, 412, 420, 426,
438, 471–72, 479

secularist 77, 201, 418, 438
serbian 472

serbs 303
sezer, Ahmet Necdet 182
al-sha‘bø 106, 433
shœhøn, Dr. ‘Abd al-Íub¥r 117–18,

122, 434
shariati, Ali 124, 437
sharon, Ariel 415, 449
shaukat, syed Khalid 470
al-shawkœnø 416

516 Volume 2



shay†œn, see satan
shell 130, 180
shelley, percy 68, 418
shi‘ab Ab¥ œ̌lib 295
shigellosis 155, 450
shiraz 52
shu‘ba∆ 239
sidreal month 471
sierra Club 395
sikhs 146
sixtus I, pope 60
skull and Bones society 140, 310, 448
sloan, Harry 411
smolensky, Alexander 425
social justice 37, 121, 203, 232, 254,

481
sodom and Gomorrah 366
solar system 130, 267, 444, 466
solomon’s Temple 40, 413, 414
somalia 26, 309, 333
sony pictures 411
sorbonne 44
south Africa iv, 146–47, 432, 440
south Asians 147
South Park 387, 482
south yemen 72, 425
southeren Christian leadership

Conference (sClC) 442
southern Africa 308
soviet union 72–73, 179, 401–02,

438, 440
soviet 67, 71–73, 86, 92, 135, 179,

182, 184, 401–02, 418, 430–31,
438, 440

russian federation 182, 425
supreme soviet 71
ussr 71, 438, 440

spain 156, 398–400, 477, 479
spanish Inquisition, see Inquistion
spanish-American War 123, 417, 435
staphylococcal food poisoning 155,

450
stein, Joel 411
sudan 26, 181, 186, 333, 413
sufyœn 433
su˙ayb ibn sønœn al-r¥mø 350
sun, the 130–31, 136, 223–25, 273,

276–90, 329, 466–71

superpower 73, 299, 382, 501
switzerland 2, 156, 410, 476
synodic month 285, 471
syria xvi, 183–84, 345, 455
system of Nature, The 70

T
al-̌ abarø xv, xvi
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